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FOREWORD 


The Brhadaranyaka is the biggest and most important one 
among principal Upanisads and contains numerous discussions 
of teachers, pupils, questioners and others. It is marked by 
philosophical speculations not opposed to but in conformity with 
a vigorous performance of rituals. The Brhadaranyaka reveals 
to us the towering personality of the great Upanisadic thinker 
Yajnavalkya who affirmed tied neti , i.e. indescribabilily of the 
Brahman, the ultimate Truth. It is on this basis that Sankara 
built up his theory of Non-dualistic Vedanta. 

Consequently, the Bhasya of Sankara on this Upanisad has 
assumed a very great significance in Vedantic literature. Next 
to his Bhasya on the Brahmasutra - nay almost on a par with 
it-his Bhasya on this Upanisad is a vivid picture of the (almost 
aggressively) vigorous philosophical acumen of the great phi¬ 
losopher. And this is more pronouncingly felt in his references 
to and the refutations of the arguments of the followers of other 
systems of Indian philosophy, for they were unavoidable for him 
while he clarified (in his way—on the non-dualistic way) the 
thought of the Upanisad from which he was distant at least 
by a period of about 1000 years and since there had intervened 
between him and the Upanisad a number of thinkers of various 
systems. Yet, since he had set himself to the task of commenting 
on the Upanisad, he inevitably became somewhat brief, leaving 
quite a lot of disputations unclear (for his contemporaries). 

This gave his pupil Suresvara a scope for clarifying his Guru’s 
thought in its fullness and he wrote the Brhaddranyakopanisad- 
bhasyavartika. The last member of the compound-name, varlika, 
refers to Suresvara’s discussion of ukla, anukta and durukta 
portions in Sankara’s writing. Suresvara has underlined every 
small detail in the varied arguments in the Bhasya on the 
Upanisad and clarified the same with characteristic skill. It is 
noticed that Suresvara is familiar with minute details of different 
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PREFACE 


While we present the translations of BU chapters 5 and 6, 
we should invite the readers’ attention to two things. First, we 
have included here the translations of BU 5.15 and 6.1 even 
if these were presented in our earlier volumes (of course, for 
convenient references in the relevant portions. Those translations, 
we should state, were apparently tentative and had to be 
sufficiently revised. Therefore, they are not mere repetitions. 
Besides, they serve their purpose in the contexts in which they 
find their proper place. Secondly, the readers would feel puzzled 
to find that, BU chapter 5 has only 15 Brahmanas ‘sections’ 
whereas BUBV has 17. This is because Suresvara has divided 
the contents of BU 5 into three different Brahmanas: 

BUBV 5.5 corresponds to BU 5.5.1, 

BUBV 5.6 corresponds to BU 5.5.2, and 

BUBV 5.7 corresponds to BU 5.5.3-4. 

In all he makes three Brahmanas of one and consequently 17 
Brahmanas of 15. 

Our friends and colleagues in the Deccan College, Pune have 
as usual helped us in tracing citations in BUBV and its 
commentaries to their sources. We acknowledge their heip 
gratefully. Our special thanks go to Prof. K. Macida (ILCAA)7 
Prof. J. Takashima (ILCAA) and Mr. N. Okaguchi. Prof. Macida 
is a developer of Devanagarl printing software, called Catur, 
which has been used in preparing our books, and Mr. Okaguchi 
is a Devanagarl font designer. 

Our other volumes will soon follow at regular intervals. 


Seki (Japan) 

Rama Navami, Sake 1918 


K. P. Jog 
Shoun Hino 
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INTRODUCTION 


Wc repeat here the purpose of the Kliila Kanda, i.e. chapters 
5 and 6 of the Brhadaranyakopanisad as is very succinctly brought 
out by Sahkaracarya thus: 

Introducing chapter 5 he writes: 

qfesTH ^tf^cfccWIERTlEFn d^c|| c ,HH: 

e. o 

o o o 

^#T Wf#civnf3^ 

Co o 

^ c#i c|ctdoMiH)Ri qr: ^ 

^qiFHcMdlPl ^ fsrf^lR-ydlPl I ... 

‘The foregoing four chapters have declared that the Brahman 
which alone is immediately and directly perceptible, which 
is the inner self within all (beings), which is not affected 
by any delimiting adjuncts, which is beyond hunger etc. and 
which can be described (merely) as ‘Not this, not this.’; 
(viz. that Brahman) the knowledge of which is a means 
to attaining immortality. Now are to be considered (or, 
described) the so-far-not-mentioned modes of worship of 
that very Atman (viz. the Brahman) which is delimited by 
adjuncts, which has been within the (worldly) dealings 
involving words and (their) senses (or, objects signified), 
which are not opposed (in nature) to (ritual) activities, which 
are excellent means of achieving (worldly) prosperity, and 
which (can) achieve (for an individual) gradual liberation. 
This is the purpose of the ensuing (portion of the Upanisad). 
(As such) the Sruti intends to prescribe (the worship) of 
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8 U-e. showing) compassion (for others).> 

Introducing chapter 6 he writes: 

•N ' 

B^afr^at'r a , remainUer 0t * seeding. 

lhc main part of the UpanisTdP if ° SU| ’ pl “ ltm ' lr y (of 
what has not been described h P r ’ V** l ° be Slated here 

(lo yield), viz. the worship of °f ^ "k* ^ Specific resulls 
Prana ‘the vital force (in the body)’.’ ^ medUalion on ) 

of lhese two chapters^'re Tardfo plT lhal lhe COnlents 
are purely descriptive of variomf ? ° SOphlcal ,n nature. They 
Brahman, or various medSn 2^1 ° f ^ WOrship * the 
are not the Brahman and have vel i ^ l °, ^ th ' ngS which 
rahman. These worships can be "con °h ^ , °° ked Upon as the 

° ^ Pr ° Sperit y and indirectly to' lib^rairon 163 ' 1 " 8 baSiCaHy 

the different parts orCgam TthThT medUalion ) are mainly 
»nes called as sat y a ) 8 *" ° ° dy> ^ the heart (some- 
(msvmaragni); then vldyut ‘ligiunfog’ T *“ the sto mach 
the principal wind in the body’- 7k!ho f °° d ’ Pr5na 

these four have to be looked upon V^’ ksalra ~ 

Gaya r, (Mantra) and thus, represent! "u’ the M-k"own) 
now edge and action, these culminate in ^ COmbinati °n of 
that is, principally Agni. the Worsh >P of Adilya. 

In chapter 6 is taken UD , hp , 

“> >ke eye. oar «c. I, i, l"? 
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XIX 


etc. Prana is the most shining, i.e. most important. It is then 
related to the pancagnividya ‘the lore of five fires’, as becoming 
the origin (or, source) of a human body (retas) and, for 

emphasising this, a narrative of Svelakelu Gautama is introduced. 
Also, in connection with retas becoming waters in the fifth dliuli 
of the pancdgni worship, there is a description of the Devayana 
and Pilryana paths. As a trail of this comes a very brief statement 
about the funeral of a dead man, whether he knows or not 
the significance of the pancagnividya. Than follows (as retas is 
already mentioned) the description of the Mantha rile for 

begetting a son and also, as a matter of course, a man’s uniting 
with his wife, according to the dictates of Dharma as well as 
an incidental abliicara kannan. 

In the end, there is a statement of the line of teachers related 
to the whole the Khila Kanda. 

Now, a few general observations have to be made in relation 
to the various Brahmanas of these two chapters. In other chapters, 
most of the sections bear each a name for it, but the sections 
in the 5th and 6th chapters do not bear each any 

name apparently, there was no significance in any name. 

Also, since there have been descriptions of such modes of 

worship as are connected with the non-Brahman (or, mundane) 
objects, there is a clear tendency to be traced from the 
Upanisadic times (particularly, the lime of BU) and also, 
consequently, in Sahkaracarya and his followers to assimilate what 
are called popular notions of deities and rites offered to them 
with the staunch Vedanlic theory (or, dogmas). 2 

In almost the concluding part of the 6th chapter are noticed 
some aspects of the laterly known Grhya- and Dharma-sutras 
in relation to a man’s pursuit of kdma ‘sex-desire and act’, a 
beginning (also) of the thought in the Kdmasiilra, and man’s 
altitude towards women; the notions of black magic ( abliicara) 
connected with the same also cannot be overlooked. 

It has to be observed that, though he has almost closely 
followed Sahkaracarya, Suresvara has occasionally dropped a few 
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of his thoughts, that are expressed in BUB at great lenelh. We 
have left it for the readers to see this fnr \ . ^ 

as Suresvara has not missed the spirit of the original 

Index of BUBV^appended to^he 3b ° Ul ^ Half ' Verse 

of BUBV Suresvara i r< • trans * allon of these chapters 

one line Xr Z:^ n0t Z d t ° wUte " of 

of two lines. These lines h !u addltlon lo the normal verses 

units of thought. Of course hTth 31 l ' meS Complctc 

verse also an independent thcw^rt h "£s * lhree -J il,e 

i 10 be 

Suresvara’s thoughts Lei alia. ^ * m ° re Sukable to lrace 


Notes 

Hume has observed that iu 0 , 

(Kanda) is i n accordance with th S “? P ementar y nature of this 
contems. (Tlte Thir.ee,, FmciMutT’TT™ of its 

. 3 This raay be assume T U P m <*ds. 'p.7) 

Sankataearya wrote Stotras addressedTo '° i uslil V lhal 

worship. sed to various deities of popular 
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BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

5.1 


||? || 

o 

The Kanda of Yajnavalkya which dealt with the singleness 
of the Atman is concluded. Now then is explained (lit. 
described) the Khila Kanda ‘Kanda of the remainder’. [1] 

qirq% ^ R=Wq>l u ^cc^cjc1: |R|| 

Whatever was not treated earlier in the two Kandas pertaining 
to ac t' v 'ty and knowledge is now all (of it) staled here, since 
this forms the remainder (of the same). [2] 

The earlier four Adhyayas dealt with (lit. described) the 
Brahman from which all ignorance about and the product of 
it (viz. ignorance) were far removed (lit. thrown away)—(that 
Brahman) whose knowledge results into the achievement of 
liberation. [3] 

oTjcT^TCHqifcR: I 

3qiTF#l TfFTRWTlcI: TO IISII 

^nfT^Tpci^^ilH to sjfa: \m\ 

Hcrealter are slated those (modes of) worship of that same 
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(Brahman), which is delimited by adjuncts and which is 
subjected to worldly dealings and then such (modes of) worship 
as were not staled (earlier). [4] 

The subsequent portion of the Upanisad (begins with the 
purpose) to stale (those modes of worship) which are for 
the sake of excellent worldly prosperity, which cause gradual 
liberation and which are not opposed to (ritual) activities. [5] 

This is in brief the statement of the contents ol the Khila 
Kanda. 


s-Miflie'-tlfcqilPl ^ I 

So then ( tatha ) an effort is made to state om, clama ‘restraint’ 
claim ‘gift-making’ and dayd ‘compassion’ etc. 1 which have 
been the ancillaries of all modes of worship. [(,] 

*By the word etc. are understood the lulure (i.c. 
after-departure) movement of one, the oneness of the Atman 
and the results attained. 

°RK°Rlci TfcRef: M4Rlc-H^HyRl^R \m 

CN 

Earlier, that highest (reality) was explained with care, by 
resorting to the false relation between causes and effects , 1 
>n order that one should acquire the knowledge of the Atman. 

[ 7 ] 

1 This refers to the basic falsity (inithyalva) of the discussion 
on karyakaianasainbandha among worldly objects. 

IRII 

>=> C\ 
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3 


This statement in the words piirnam ... is 1 for rejecting (the 
existence) of the thing(s) comprising effects and causes, because 
that (or, they) has (or, have already) fulfilled the purpose. 

[ 8 ] 

{ asli is for syiit. 

imi 

o c "N 

All this world is (really) not distinguished (from it 1 ), (because) 
it is understood by the means of knowing (which are) outside 
(the inner self). Similarly, this is not comparable (to it 1 ) and 
also it is not based on (or, supported in) only non-existence. 

[9] 

1 This refers to the Brahman which obtains everywhere (among 
all worldly things). 

2 One cannot ignore this world of objects, since it fulfils one’s 
desires. 

In verses W-27 Suresvara gave the meaning of piirnam aclah 
... in the tradition known to him . 

WTTcqtflRji TOWKIcVM cR ^4% ii^oM 

Cs 

Since this puma is stated to be neither distinguished from 
nor similar to (any other thing) and is experienced in one’s 
own self, therefore there is described here its oneness 1 with 
the Atman. [Ifi] 

1 It literally means: ‘being of the same nature of the 
Atman-Brahman’. This verse refers to the inner self which 
experiences the world of objects. 
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"N 

wwi nun 

Since right knowledge rests on only the truth (lit. being that 
Brahman) which is either not known or falsely known, therefore 
that puma is stated as what is to be known. in] 

These two verses give the purport of the sentence beginning 
with the words piirnam adali, viz. the Brahman within every 
being. 


qrff cRpratact IIUII 

C\ 

That puma is described as what is not (continuously) existent 
(in many) like cowness and what is not distinguished (from 
any other) like (some cow called) Khanda. It is described 
as not having any means of knowing (it), other than itself, 
bliss and (only) full. [12] 

The second line is the reason for atyantaparoksalva (of the 

Brahman). 

null 

(The pronominal form) adali refers to what is entirely 
(atyantam) beyond perception, the cause of all effects and 
one should understand that as what can be inferred from the 
eflecl(s) (it is merely puma in nature). [13] 

q^qtrf qqfq q^qq u?y M 

In the same way as before (i.e. in the preceding statements), 
a so is puma which is this, viz. whatever has origin, 
























5th Adhyaya 1st Biahmana 


5 


whatever is of the nature of name, form and activity and 
whatever is to be grasped (avaseya) by (the means) such as 
direct perception. [ 14 ] 

This is the meaning of purnam idam. SP adds that the two 
words ad ah and idam refer to what arc expressed and indicated 
by the usually known word tvam. So also the mention together 
of the four words purnam adah purnam idam purports to establish 
the oneness of both which are conveyed by adah and idam. 

ct,|4cpKu|4| Q ^bci| MU|| c qu[M44 I 

cU'clcqiMlq iFRl 5 l4: ||^y.|| 

In the statement piirndt purnam is conveyed the activity ( cesld ) 
of the cause(s) and the effecl(s). This refers just to the function 
of the (worldly) things, 1 but that is (to be known as occurring 
even) before the acquisition of the right knowledge (of the 
same). [15] 

'Two explanations can be offered in this respect. The ‘thing’ 
can refer (i) to the worldly thing, for one understands the same 
while one is only under the influence of ignorance ( avidya ), (ii) 
to the Brahman, which is in reality the cause of all the apparent 
relations of causes and effects. 

tcjWTT^lf4^SfTT[ qt cpsf: ( 

Then, the subsequent statement ( yacah ), viz. piiniasya purnam 
ddaya purnam evavasisyate , serves the purpose of rejecting 
the introduction of the idea of the result and the cause. [16] 

W qq RcW I 

^°i ll^n 

What was stated (earlier) in the Madhu Kanda, viz. brahma 
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va idam etc., is itself finally concluded here 1 by the statement 
beginning with piirnam, [17] 

1 This refers to the Khila Kanda. 


II^II 

In the sentence adah piirnam is stated that the sentience, the 
existent which has withdrawn (in itself) all (the so-called) 
effects, which rest in only the remainder, i.e. darkness, 1 which 
reveals itself (only in) brightness and which resides only in 
one. [ ]8 ] 


What was explained as the Brahman in BU first Adhyaya 
is explained here in the sentence piirnam adah. 

'This refers to existence of worldly objects. 


d-HlP-ctci ^ -Mc^l4 ^TlfSTO ^TTSF^cfi TO | 
TOSWIW#! fatllcMujft-K cT^fT imif 

So also should one understand piirnam idam (to be referring 
to) whatever is effect, associated with darkness and which has 
become perceived by the perceiver (viz. the sentience within), 
which is directly perceptible, and which comes into existence 
and (also) to an end. 

Verses 18 and 19 form a pair to describe reality succinctly. 

o 

Thus is conveyed the oneness of the Lord and the knower 
of the field 1 who rest on 2 darkness and its effects by putting 
the two in samanddhikarana in the sentence. j2()] 
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1 


SP adds that this verse implies the meaning of piirnasya piirnanx 
adaya ... to be the same as of tasmat tat sarvam abliavat. 

1 These refer to the Atman or Paralman and JIva ‘the inner 
self’. 

2 Literally, are related to. 

One and the same thing ( abhinnam ), is (understood) through 
ignorance as the knower of the field and the Lord, viz. as 
two distinct objects; and owing to the knowledge (of their 
real nature) from the sentence neli neti there results the 
removal of darkness and (consequently) there remains only 
the Atman. [21] 

^ ^ ^ OTlf l 

|R3|| 

c\ 

Neither distinction nor contact (of the two distinct ones) nor 
even their non-existence is concluded (from the sentence 
pfirnam etc.), since there has occurred the destruction of the 
basic ignorance (about the nature of) the two, as already staled 
by the scripture which is other means of knowing (reality). 

[ 22 ] 

^TfToT[% |R3|| 

As unless one has ignorance about a wreathe there cannot 
be any connection of the wreathe with the (notions) that have 
arisen from it (viz. ignorance); so also,.should it be understood 
about ignorance etc. with respect to the Atman. [23] 


|R«|| 
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From the understanding of the statement, viz. apurvam 

her«" s \“ ,e r moval ° f(,he 

:rr g ^- ,hc A,ma "- -**■ 

of the Atman kn0W,n l5' VE "* bareness 

[24| 

In the word atmapratyaya-ma-gamxa in the ihir .1 
is to be understood as mma. * > d l|llarlcr ' 

What is understood by one hv u 
of this (Atman) while (there exists) t ^ U " ma ) as a form 
(i e. the same) is really (the form) f w ° nly lhat much 
Has been removed; for her ? } ° m Which dar W 

than that. ’ ^ d ° es not remain anything else 

i . [25] 

2 m“iTHg„o r a“« ° r ' hi! A ' man and lhe >«««• 

^ IR6.II 

So also, the Mantra yad eva 1 u 

loudly) declared and also there h em P'<='tically (lit. 

h ' Ch rc '“ ls anything else than , hc JTa’ Vb ' m ><“> 

[26] 


^Kathopanisad 4.10. 

This implies worck tn,i 

a Upauisad q u„led i„ *"£££ T* “* «’ - *» 

jyr an dh"^««™-^ reiKN 


•N 
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qlcofnld q^Rcfjf^pj |Rv9|| 

Since there is a knowledge 1 (that all this is) the Atman, 
nothing else than that can have the character of an object 
to be known—so have I said earlier. 1 [2 

This relers to a passage dlmani jndte sarvam jnatam bhavati. 


In verses 28-63c stales Bhartrprapanca's view on piimam adah.... 

3^?^ |Rt;|| 

ff? '(iq-^^q ^c’liq-qW^iMq ir^ii 

When such has been the meaning (understood from) the 
authoritative means (viz. Sruti), 1 as slated (herebefore), others 2 
have explained this statement ( yacah ) in another way (and) 
with great skill. 

Because he, wishing to point out (i.e. see) the connection 
of the statement piimam ... with the last statement of the 
sixth Adhyaya, 2 has presented (lit. imagined) with effort (his 
opinion) thus: (i.e. in what follows). 4 r 2 c 


*As slated in the preceding verses. 

2 The reference is to Bhartrprapanca-here in the plural; in 
the next verse, in the singular. 

Tfi' s refers to BU 4.5.15, yatra hi ... Suresvara numbers that 
Adhyaya as 6, according to the tradition known to him. 

This is made clear in verses 30ff. 


SOigtalcHcb i)^£| olfqci I 

TR ^ siclfHcqqrqi ||?o|| 

Indeed (kila) the Brahman which is of the nature of duality 
and non-duality is explained to Maitreyl in the statement yatra 
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(for*thelmi) I" 11 a ' S0 ^ yCUra tV ° Sya - WUh greal re g ard 

[30] 

'Cf. BU 4.5.15. 

^IVhcI Il3?|| 

highest 6 Brah m lhe . Statemenl ) was (mentioned) in reality the 
contingently follow ^ duality n ° n ' dU f ( Brahman )> ‘here would 


^ ^ || ^ || 


[31] 


w o 

Since it is impossible that there ic • • 
of the (world of) discrete objects foTT’ SUSlenanCe ^ 
are false, a restatement of their oriain C reaS ° n lhat lhey 
would only be meaningless (lit. f a | S e) ’ SUStenance and mer S er 

S merger ( whlc h is later specifically mentioned). 

And so also in resneri nf ii, 

there will be meaningless hearing" (rea ' Uy ’ U Alman ) 
same). 1 Then again (if j t is • , g ’ 3nd P 0IuJ ering over (the 
state of reality- 1 “ S3,d lha 0 ^ere is duality as a 

then there would be restatement of u [33] 

objects) in respect of origin etc. Wl3t "* (alread y existent 
T ,. [34ab] 

K ,erSt W0U ' d imply ,he "**■*— of .he Upa ni§ad 
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which states srotavyo mantavyo nididhyasitavyah. 

This is sravana and pratipalti to which is to be added 
nididhyasa . 


SqifeOsRt: II3SII 

qullRoMlfecbl n3y.1i 

But in that case also, there would follow from the acceptance 
of non-duality faslehood as opposed to it. [ 34 c 

Thus, there would follow the fault, viz. only imagining notions 
and, therefore, out of a desire for the removal of that fault, 
there is a Sruti beginning with purnam. [3 

^ cfgfaEPTcf I 


Now is explained as to how there is not in this statement 
any fault, so that, in accordance with one’s own experience, 
all would be well-stated (lit. put) in order. [3 

3^: RTtSTRcTFct I 

oqp^uifq ||3\9|| 


adah is what is entirely beyond perception and puma is staled 
to be the cause, viz. that existent Brahman, the all-pervasive 
like the sky, and everywhere as not consisting of parts (lit. 
not divided). p 

mgRIcRtqr cptfgflfecJT I 

So far is slated the stale of the Brahman, viz. of non-duality 
alone. Now, if this is so, i.e. the Brahman is non-dual, then 
there would not result the state of duality. [ 3 { 
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W%|ccj ^ m 

rauk is ^ 

bo falsehood regard „g the B ahn, \t. W ° Uld n °' cvcr 
— tha, are already 8 ‘° ‘" e l " 

3^ $1 mR 51M | o • j 

liyoii 

tam r (( f he C ca« * > ' hat > ,h ' has no distinction 

knowledge iparijml) this u“ a at "To'bTrif “ a "' SidCd 
as puma like that (Brahman) 1 ° bc Plnaly considered 

, [40] 

with^hatTplcepT^ IZT 0 n0t PerCeplible ’> in contrast 

Ii 2 ra ^ i 
1,801 

froLpItl a [“ «°) ld ,hk'’*"u°” aC “ Unl ° filS "°"->“nc(ion 
for, the deoisb t h S i W °“ ld " 0t ^ ! ^ood ,„ the Srnti; 

io ( u wS d ,t ,hal whic "' is “ " 

cause) is only that. has come from (viz. the 

[ 41 ] 

is s s eC rr iz -r = - “ 

f T its cause in the form of ' £ W '" d is « ««• 

2 Th |s refers to effect. 

This refers to cause. 
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cTct-' ^•Mi^qr^Hddl fcqcl: ||y^|| 

(It is argued against Bhartrprapanca:) If this is so, viz. that 
the truth if justifiably held to be (his reality, which is only 
oneness; then there would follow the non-existence of the origin 
etc. since the reality has existed only in one form. [4 

This is an argument of the followers of Sankara against 
Bhartrprapanca. 


ncj Tfcf; SfTf quij^uj^-c,^ ( 

qq f ^djWdd M « ? |, 


(Bharlrprapanca’s answer would be:) This is not so, since Sruti 
(itself) has declared puma has come out of puma' i.e. from 
the pumakarana has the puma, viz. duality originated. [4 


The thought m verse 42 is related only to cause-effect relation 
between things (which are essentially one). Yet this verse specifies 
tie Sruti puma has come out of puma’ as a specifier of the 
real distinction between the cause and the effect, according to 
Bhartrprapanca. 6 


% fei I 

cl^ql^q 4 =rt qfe ||«y|| 

If it is argued : 1 Duality does not exist beside (i.e. in addition 
to) what it has originated from-that is the (real nature of) 
the origin of duality. ’ 

[4 

‘This verse is yet another argument against Bhartrprapanca. 

^c-MSFrat If ^t-cTlyq fqrsfq; 

™ fog) ° 
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RIRrqVsw Iiy^n 

there T Mt “ anSWered thus: ) This * not so. Why? Since 

£ di - 

the Sruti). ^ ^ le a uthorilaliveness (of 

[46] 

<£). "" “ PlainS ,hC «*«* - *»« of this world 

JP"** 

M^|, ' 

of the* ultimate ^ealUy'and^'af^som S ° m f P ‘ ace(s ^ lhe Racier 
(>e unreality) of the same, the S&tra^fi^ f falsehood 
U P *ts reliability as an a „ l , (l e> Srutl ) w ould give 

contradiction (in it s OWn # ° n 3tlVe means owing to mutual 

V Us OWn statements). ^ 

This clarifies the thounhi ^r 
The definition given bv A Ver . Se . 46cd above - 
r‘«mu, « J n ™Xr BUB 5U: 

P “"' S *" «- // 

m M U„ 

The Brahman, having the nature r 

“ by its «;1 non-duality 

adhvans} viz as - rf U P nature 1 of tu~ iu 

-«« ,he "" fWBra hi"™ without havi „ 6 i; h '^- 
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^Ihis is the meaning of vrtti, viz. its usual existence. 

They are the three periods of time as noted in verse 55 
below. 

(A question is asked:) ‘Why is this absence of division?’ The 
answer is: On the basis of Sruli in respect of both the states 

and also from the statement piirndt they have final merger 
in the Atman. , 

[49] 

This is Bharlrprapanca’s explanation of the undivided nature 
o the Brahman as stated in the preceding verse; he refers to 
the state of duality at the lime of maliapralaya ‘final merger’. 

^ cTgn^ s tc l^cj ^ | 

119.o || 

And thus duality does exist and so also (does exist) that viz 
the non-duality, therefore, from the description (of’ the 
Brahman) as puma by its not giving up the (natural) existence 
(viz. the slate of being undivided), let this be seen (i e 
understood) as in the case of the ripples on the ocean. [ 50 ] 

The ripples on the ocean are seen at times and at other times 
they again merge in the water; in both these states the water 
and the ripples of the ocean are but one and real. This is the 
example for puma Brahman consisting in duality and non-duality. 

cm ^ w; ||it? || 

In the beginning, there is undulating of the ripples and later 
(hi. in the course of their existence) there is a very gentle 
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sTat^oniv T ^ f™* UndUlaling in its initial 

states—only the ocean has assumed all (these different) forms. 

[51] 

This verse explains samudromUvat in the preceding verse. 

3R^R1 gqj n^n 

As these are simultaneously the different fnrut; • r 
of the ripples for ihn n , \ , rcnt lunctionmg forms 

noticed (lk. experienced ’ !°> ^ (Va " 0US fu nctions) arc 
Devadatta and others 1 ^ SCU1 ° n * y ° ne and lhe samc 

1 [52] 

and Maitra. 

&! 

5 !^^ i 

('n IheTtate of) icT l'^ ° f Devadatla > w,1 ° >s 

s«ght fluttering it l? ' Alman; lhc same * seen as 
individual self)- so j s thisTnderstood^ 3 '" (identiCa ‘ ^ lhe 

zs has bcTO ™ ~ 

1 T ,. . [54] 

This is to be understood in ih P 

_ r 1 thC SCnse of ^e Sutratman. 

fc>h?n*3h 
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Thus, in the three states of origin, sustenance and merger 
and in the three periods of time, there is to be understood 
the character of puma in the cause(s) and effecl(s) which 
are by nature duality and non-duality. J 5 

*N 

And that 1 is just one, on account of being undivided and 
is to be described as existing in distinct things on account 
of the differences, viz. cause(s) and effect(s); all this is thus 

reasonable. rr 

[5i 

1 This is piimata in verse 54. 


T>l4cbK u l^fMfR: | 

RcTlc^q fqq: (W v9|| 

The all-pervading (Atman) has, in each of its states, continued 
to exist through its appearance and disappearance in the form 
of the causes and the effects, dancing (as it were) like the 


^ statR TfHclT | 


Thus, in (accepting) the reality abiding in duality, (there 
lollows) the aulhoritaliveness of (what is called) the 
Karmakanda; and from the Karmakanda is expected (to be 
realised) the accomplishment of the infinite end of human 


This expresses the result from accepting duality. 

^ Ct 3#q^T fcrnfct RWfcl: I 

RWIuq \\^\\ 
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When, however, duality is taken as the product of imagination 
and non^dualhy as the ultimate truth, then the aulhorilativeness 
of (he Karmakanda is entirely bc givo „ (lit destroyed! 

owing lo the absence of the obiect fin h, 1 destroyed), 

ODject (to be accomplished). [59] 

Th#RTUTf|^ : |,^ 0|| 

^ MlTtlZitT ° f VCJ “ « “"authoritative, 
there would follow the loss ofev”^! ° 11,0 . Vcda ' ani1 lhus 
that the whole has become unauZritaUv!," "’ C 

hut if that ^rt'ofTteVedalfhdd Ka ™ akaljaa as authoritative, 
ia to entirety, ^ V ^' 

complete loss! P d s aulhor >tative—this j s a 

' ThiS " fM ‘ hC VadSa ' a 'exts, according NKL . 

Therefore, in order in 

the effect(s) and the caused ,7** the ° Pposition ( bcl wccn 
- “ ,he ,ra,h >he Sastra is e'staMsIted. h “ S 

. S’ 8 "* ^ qtfe,, 

(Indeed) the means of knowing viz , 
ever accept objects which are <\\cf i perce P tlon etc., 

result for the propounder of th ^ ’ 1 C !| efore ’ tllere would 

aulhorilativeness of them 1 (also) ^ (Atman )> “n- 

i_. ‘ [6 


1 These are the accepted means of knowing. 


[62J 
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cl'Kclfilqlo-yp-d 

Thus do some knowers of the Vedas (i.e. Vedanta) hold (lit. 
wish) that all the things (in the universe) are of the nature 
of discrete and non-discrete objects. 1 [63abc] 

*That is, being different in being non-different also. 

Now in verses 63d-94 follows the refutation of Bhartrprapancas 
view. 


^ ^ \\^\\ 

O O o 


But that (view) is not supported with reasoning. [63d] 

° "N 

^ ^ ^TRTt f^VfToi^ ||S,y|| 

Indeed this division (of the Vedic statement into the general 
rule and) its exception is not favoured by reason (i.e. tarka 
or nyaya ); this is clear from the want (lit. impossibility) of 
(proper) reasoning. And that reasoning is now examined (lit. 
considered). j 64 j 

^f4wTT I 

51M H£fT ||&.y.|| 


(Now) non-violence pertaining to all beings is known from 
the scripture in the general rule aliimsan sarvabhiitani ... and 
that ( ahimsa ) is accepted (by the scripture) in (relation to) 
a sacrifice. 1 ^ 

This verse points out the utsargapavada notion of the 
Karmakanda. 
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’Namely, the Agnisomlya rite. 

h^sji 

H ^ TTFi n ^ n 

herl' 3 ” l^eV 35 ^ prescnted lo us 2 the non-duality 

offer Possibilities of option-^nor 1 SUCh 3 ™ y 35 ‘° 

some specific part n f it 5 ’. so does ,l purport to reject 

and because there cannot lTn * IS 3 devoid of an y parls > 1 66] 
an option as in the case r a " y reason for ( slaling ) 

Our authoritative means ,A ak " lg Up ° f lhc S°4asi-graha- ’ 
(real) thing 7 an d what is den" 0 ^ 8 ? 15 de P cndenl only on the 

can leave scope for onfin PCndent on the agent (of activity) 
puon. [67] 

The Advaita Vedanta r • 

knowing as vasiutantra an 1 'f Unguishes between the means of 
° r a knower any The first does not leave 

1 C ob i e « lo be knoW vb i rt Standin g ab °* the nature of 
e pends on a knower’s i 1C ^ ra ^ lman - The second, however, 

* ntual (which i s conveverl u° UnJerta ^ e the performance of 
J 3 r S ’ for sample, the Lki ^ S ° me in j uncl »on) or not to do 
r Cer may -ay nci ? “ P ° f a -P called Sodasin-the 

ov e H nC . end ’ viz - liberation U Up ' The vastulmtra leads only 
overlooked ] all0 »- (More details of Mlmamsa can be 

2 That"i s th inf PreCeding Vcrs e. 

3? hat is’ in ° rmed Us of .... 

.>-1 

5 ^That ni ' edlle Cobl tayair a ° n Sp ’s observation: yatnas <« 
6™? ! s - Partless non h! T******- 
Atir^ 1 ‘ S - tHe P r °Per ^ U the Brahman. 

this point SaCnfiCe ’ 0 P lio nally. x h ° f 3 CUp l ° be drunk at . lHe 

e general note above clarifies 
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7 The two terms vastutantra and kartrtantra (or, purusatantra) 
distinguish between the Vedanta and PGrva-MImamsa notions 
regarding the authoritative means of knowing. For the Vedanta, 
the Brahman is all: j/idtr, jiieya and jriana (instrument of knowing). 
As such, knowledge about the Brahman depends only on the 
thing, viz. Brahman, itself. In Purva-Mlmamsa, however, the jriatr 
etc. are all different. As a consequence, the performance of 
the rituals (which is the purport of the Karmakanda) depends 
entirely on the performer (kartr) who is the knower; this leaves 
scope for his performing or not performing the ritual 
activity—that is, there is scope for option. 

C||U^ c||U^qT efi^d cfT I 

In the world that is the subject of option which is possible 
(for the performer) (i) to do, or (ii) not to do, or (iii) to 
do otherwise. [68] 

Thus Suresvara states his idea of the province of vikalpa . 

ii&am 

And, therefore, here, in respect of these two states (of 
non-duality and duality), there is no possibility of their existence 
in one and the same thing and at one and the same period 
of time, owing to their mutual opposition, as in the case of 
light and darkness. [69] 

ekadd, ekatra refer to the three adhvans already mentioned 
in verses 48 and 55 above. 
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3^ % £P-TOTcfE^ % IIVSHJ || 

.1 ° W * n ® |° opposition to Sruli and to reasoning 

nmir ~ •/ 1S ^ eW * S * 1 °* P ro P er * (And) apurvfinaparananta- 
pt apicuiaikarasadvayani ) 1 ry^i 

ZTTy My rT hj^wargavarjitant , 2 asthiilam 3 (and) 
as staled (by®)! C SrUt,) Statements P oinlin g to the matter 

‘BU 2.5.19 
2 

BU (Madhyandina) 3.8 8 
BU 3.8.8. 

4 BU 3.9.25; 4,2.4; 4.4.22; 4.5.15. 

^ fsraft n^n 

IS a decision a reg”rdingThe' i | be ilMo lhe ocean - if ,l,cre 

Atman) t 0 be otherwise 3 Slalcd ob j cct ( be - thc sing,e 
unaulhoritativeness ( 0 f il °^ lng *° possible fear of the 

possibility of the exist pn ° r ^* S * s so > since there is no 
xislence of any (other) object. I 72 ] 

“nya'U'dsambhavatvaiah is f r 

man , s for -samblwvat 

sss?f 1 
^ I|VS? " 




IIV 98 II 


So a K your view U H^H 

non-A^ natUrC ° f ac C na r Here in res P ect of what is 
there j” 13 ” 5 tba * are insemi^n 38601 ant * * n res pect of the 
°PPositio n to reasoning 3 " 11 ” 0t im P erennia, ~ antl thus 
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And there is not established from (your) means of knowing 
(the character of the agent etc.) in the case of the Atman, 
which exists in its own right (svatah) as only sentient in nature, 
perennially partless and eternal. [74] 

Then there would follow contingently opposition to that by 
the view of one who holds difference in non-difference and, 
consequently, there would be fruitlessness resulting from the 
highest Atman being taken as imperennial. [75] 

cp<vL|^c|| ||v9SJ| 

(Thus) there follows the acceptance of what is not done and 
also immediately (i.e. close on its heels) the destruction of 
what is performed. Thus, for one who has thus entertained 
this view (of difference in non-difference) there would result 
the meaninglessness (lit. fruitlessness) of the Karmakanda. [76] 

(The objector puls forth one argument yet:) ‘Indeed, we have 
earlier stated the illustration of the sea 1 to prove the duality 
and the non-duality of the Brahman; how then is this theory 
improper?’ [77] 

That is, having crocodiles in it. The word makari stands 
ordinarily for a female crocodile, but here it refers to the sea. 

^ c[ ll^ll 

(This is an answer to it:) That (illustration), which you have 
earlier stated, is unopposed (to our theory), since it has some 
other thing * for its subject matter ( visayo ), but not for what 
has only sentience as its form. And here, in this respect, 
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I have said that there occurs opposition (to your illustration). 

178) 

embodS of ll'Tl ' be S ° Ua Md Mowing 
Vedamin ' Brahma " Wbich »"= «‘Pfed by Ihf 

2 This refers lo cmalra. Cp, verses 73-75 above. 

ecjui gjan i 

W|| 

| |co|| 

midUaUon C are’noMho' ddl b n ' in S ' a ' eS h ° W variuus objects of 
are ,hc sabjecl nraUer (aughr i„ lhe 5c J riplllIC , 

^ ° f • a ^ mi * ~ 
of meditation any e„,i lv „J“h T " 0 ‘ “ “ ' hc ob j“‘ 

y My which undergoes six modifications. 

an mjuncti^nTn^the 3 'script.^7^ 7 ' tSelf ’ 3 WUh ° Ul (eVe ") J 
noticed among all iho / ^ 3nd 3 SO because ) there are 
-> a o.u!e aMe, ei : J “ ,S *° be ^ « («* objeefs 

V H I80J 

|he Advaila view of Vedanta, 

adopu of known’ through 

scripture. by BhTpraX in the 

3 Tbis objeeis of tneditation. 
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Further, there is an instruction in the Sruti, viz. that (reality) 
is to be known as but one; 1 and this is because there is 
exception taken to seeing variety of things and since there 
is censure of the same in the words mrtyoh ..., 2 [81] 

1 Cf. BU 4.4.20: ekadha .... 

2 Cf. Kathopaisad 4.10-11; BU 4.4.19: nvtyoli .... 

Wfcf .1 

'HU-Uccj 11^311 

As to what is stated, viz. ‘The Karmakanda, which informs 
us about discrete things, being a portion of the Veda is not 
authoritative’, there now follows an answer (to it); [82] 

^ HHtft ^ I 

^fct- 11^311 

Indeed the Sruti is not authoritative in respect of establishing 
variety such as jati. 1 And this is so, since the 
unauthoritativeness of that (variety) is established for the reason 
that reality is not dependent on (the means) such as direct 
perception. [83] 

Verse 82 has referred to the variety of objects. Therefore, 
that raises two questions: whether the Karmakanda refers to 
that variety as what is to be accepted in reality or that is to 
be taken as unreality. The first line answers the first question, 
whereas the second line answers the second one. 

This refers to various classes of society. 

For us, it cannot be a means of knowing, which accepts 
discreteness of objects; be it popularly (accepted) or the Vedic. 
Therefore, let it be concluded that the variety (of the objects 
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of knowing) in established (even) without any Ihoughl(.activily). 

[84| 

lm b ™"'> - 'hi, verse, SP states 

||e;K|| 

'"n“ tfTer am °" g 1 l " C ' is « escablished 
because (L he L h.7 °'t h ' r (™s is so) 

non-dilTerent ,1" l,r? , ? < lhat ™fe*y> is keif 
thing, if h is r„,M „ h a any ° lh “ «M«l 

as distinctly existent 3 ° CXISII:nl ' olso cano0 ' be shown 

[85] 

\^wwh (singular) signifies vaslunam (plural), 
that all differ&nt thines SCC ° nd ^ sels aside a possible idea 

themselves^ i^is so Lin ° Said to bc disli "« f™» 
th J re are "0 thing; in existence ReTd^sVT' 1 ^ ^ ^ 

ab, "'"l am vastv abhavaprasarigat ^ WamSd 

be showra^hCaf Z^fT ““ affirmS that there tann °t 

included among ihem) Hcrp C 1 r ° m t * le things (itself being 
bhetlo na pramaniko \ti ... y,*™’ ^ SP: parato >' iyasluno) 
(bhedasyadyapy asiddheh). ° nyatvene ^ tas ya'pi na sattvam 

its union ^TCZ^y <fr ° m i,SeI ° by cith « 

(tt is accepted th at) there P"f' on fr< ® 'he same. In case 
distinguishing is, not ^ ~ , h ^ 

1Lre exists some 
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common (lit. one excellence) in them and (consequent) oneness 
of them. [86] 

3FM<?IMI5fa ^ITc^^Ri ll^ll 

Further, in respect of their differentiation, there is no 
(possibility of) variety (of differences) since both of them 
remain as having only one nature. And there cannot exist 
the difference of the other thing unless there is a notion that 
there exists another thing. 1^71 

This refers to an actual separation obtaining between two 
things, yoga refers to ‘union’ of two things. 

In connection with this verse, SP points to a variant reading: 
y°g e 'natisayaikalvat and remarks on the same: bhedo ’tisayas 
tasniad anyas tatprayojakasambandho ’natisayas tasyaikydn na 
bhedah sydt . 

^ ^ ^ ^ 5RT II^H 

A means of knowing becomes an (authoritative) means, if it 
touches (i.e. brings out) the true nature of the object to be 
known. It does nol cxist in the ob j ect t0 be known as a distinct 
(o jecl). Right knowledge cannot obtain elsewhere than in the 
<*iect to be known. I 88 ] 

The argument is: Since difference from the thing itself cannot 
naturally exist, there is doubt about its property as existing apart 
from it but that is impossible. 

^1# o4d<c£u| ^ I 

ll e »^ll 

A distinct object (does not exist) in addition to (or besides) 
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??rMmztsin s.r~ r 

[89J 


^WcTFq ferdsf^ ?xn^q: 


11^01 


all^; £ f ^ 3,1 ^ as lhc -stent 

of the distinction among Thiec^ Bc 0 ^ bC ^ Subslralum 

(distinct, that distinction obS thefe ‘v “ ° PP ° Sed l ° 
as its substratum J cannot have any duality 

[90] 

SP states that the Samkhyas, the Buddhists and ihn i • 
her, to have the opinion expressed in the verse 

3^IFlSt qswei* ^ei | 

^ “<X^jrr; rr u v^ 

t a ,hi - rr 

[91] 

with reference to the ^ws^fThT TLSas”^ 0 " am ° ng ° bjectS 

from COnsWered 10 be ^renl 

regress. If again substance H^lf quickly fo,I ows infinite 
then this world (also) wil | ( ° f ilSclf >. 

sunct. [ 92 ] 
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O O C\ 

37i^fM5fq ii^l 11^311 

c o > 

(Again) if the distinction of something conies from itself, the 
thing will be only void (siinya). The distinction also, being 
imagined, would (really) be non-difference as between a rope 
and a serpent (imagined in its place). [93] 

Verses 94-100 are related to the discussion on the Karina Kanda 
being unauthoritative. 

d^ilM n^yn 

° o 

This and such other manifold fault (in the view regarding) 
difference in non-difference has been explained (by us) on 
a number of occasions (even) before; that has to be 
remembered (lit. brought into this discussion) even here so 
that (the nature of) the thing (viz. the reality for Brahman) 
is established. j 94 j 

3#? qwiuq ^qfq %q% | 

And this could be said (api vd ); 1 if it is not desired that 
one part of the Veda, viz. the Karmakanda, is not authoritative, 
then (that) unaulhorilaliveness follows contingently in respect 


of the whole of the Veda. 


[95] 


1 In api vd for introducing an alternative, Suresvara follows 
Yaska, the author of the Nirukta. 

qqu|4j-oq^ | 

^qpfej n^n 

(Now) is stated a fault with respect to what has been thus 




























30 Suretvaras Varttka on Kliila Kanda with Uatf-Vcrse Index 

means, when I'herc '!s''refcrcnec ' oulhorili “ ive 

* 10 ^ X ace^X Wee ” Wh X 

n wwwnsrara i 

>wrat5fq % S3IF#g ,1^,, 

SIS’XXtX *»*» " «"**• by different 
Even animals do h,™ ‘'X' 0 Agama < U - Vcda >- 

' hC means “ IW direct perceptiXe'X ( ‘ he hdP °^ 7 | 

different sense-organs vXditferem X', diffcrcnl eontacls of 

^ ^ (| ^ || 

Furl,ler ’ tlle awareness of r i ,i . 

among objects does n a j s ehood in respect of distinction 

So al so, there cannT *" anyone ri g ht from thcir ori S in ’ 
distinction j n ° e ^possibility of the awareness of 

awakened (by snnip Ca ^ ^ose whose intellect has been 

v y someone). j 98 j 

According to SP tu 

°! the Buddha and «» P f CO " d Iine sec ms to refer to the followers 
'stinct object. So al ° l - ^ wtl ° 1,0 no1 hold the falsehood 

° do n ot accent the °\u Sh ° uld a PPty in the case of those 
,s_ authority of the Ve da. 

** "0, lhe Srnti b 

I , 6 d ; sl, nctions such a ? nS,dered as the means of (determining) 

, V he lru e nature nf aC L Uons a "d their means since (it relates 
Is t ,nc lions have f or he thin g (called reality) whereas the 
the,r subject matter only the relation 
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(among those distinct objects) as the ends and the means. 

[99] 

The aim of the verse is lo affirm the real silence of the Sruti 
in respect of the imaginary world of differences. 

IKooii 


Therefore, (only) having accepted what is popularly established 
as the distinct objects, the Sruti proceeds to establish what 
can be desired by men, viz. this should be done and not this. 

[ 100 ] 

'HdcRd rcRctdl Tf: cfuqfiq: I 

WfR: ||?o*|| 

*: c ld:R).sk<Wdt^ o^o-^cp «n*-ii£|8Fq4 li^o^n 


As for a person of purified intellect, (who has become) averse 

to all (the worldly things) and is desirous of the result of 

_ 1 . _ _ >■» 


fullness 1 that is different from origination etc.' 


[ 101 ] 


does not expect any (thing else) that reveals the inner self, 
which has merely ignorance as the cover of obscurity, which 
is of the nature of the full and of the self-established. [102] 


However AnSS reads: \yanjakdnndnyad fksyate. 

1 purnaphalam is for pumatvaphalam. 

2 The word etc. refers to apyala, samskaryata and vikaryata. 

ITHFISTT ^ m ||?o3ll 

(In the case of that) which has come into existence, on its 
own, and caused by the (scriptural) sentence after there is 
destruction of the ignorance (about its own nature), there is 
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Surcfiaras Varlika on Khila Kanda with Half-Verse Index 

( r d t obiainin d g 

IS (already) achieved 7 d d Us 0Wn cnd 

[ 103 ] 

WWW qtfcip, ||?o(J|| 

Indeed, in the case of what is in i • . 

of some means (towards the !* chleved tllcre is need 
{sadhwwpeksd) ceases to hr'ih achlcv cmcnt) and that 
Sieved. Whi “ d > * <*«W 

is Complete in itself and already ohi • !. CaSe ° f that whlch 

and ,h - f -»« a ° il is "7,; 4| 

=1 m^ oyn 

^“a^^r“^^„vei yminule 

(of fhe world), e Ve „ Then T h ' V' "’ e dMl “ d "on-dual 

10 lhls argument and that (aivuni W 'n ” 0 ' ^ ai,y o fl P os ' tion 
anyone. (argument) cannot be set aside by 

[ 105 ] 

& SS 2 T 1 

08,11 

Say what reason is there for .h 

has culminated into the Rni ° acllV)ty of the one which 
*!** and also severa,i ly ^ »- «- "a.ure of 

a are not anything else (than lhe B 'rahma„“" y 8raSPCd 

^ CR W(WlaH- I 1 1 

^ « 55 Si u 

(An Objection is raised:) And in il. 

has all the castes etc.' (** Jf, lhe Rahman) 

)' lh re w,!1 occur mutual 
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opposition (among the duties of those castes etc.) and thus 
there would arise obstruction and there will be no activity 
since that would amount to prohibition (nisedhd) regarding 
(every) injunction. 2 [107] 

lr The word etc. refers to the various religious duties assigned 
to them. 

2 The case would be that an injunction would require the 
performance of some duty as a Brahmana and that perlormance 
will be prohibited for the same person being a Ksatriya etc. 
This would result into non-performance of all the ritual that 
is prescribed by the Sastra. 

o o 



(The answer is:) And indeed there is not on the part of the 
knower (of the nature of the Atman) any awareness of the 
limiting adjuncts (on it) owing to that being of demoniac nature. 
And in case there is this demoniac nature on the part of 
the knower then the knowing (lit. seeing) the Brahman would 
be only meaningless (lit. fruitless). [108] 

O t O 

Therefore, (all) this which is stated (lit. sung) for establishing 
the nature of dual and non-dual (Brahman) is opposed to 
(both) the Sruti and reasoning. There is now stated what is 
begun (relevant in the Upanisad). [109] 

Now follows the explanation of om kham brahma. 

3Tt ^ I 

HU oil 























34 


Suren’s Vartika on Kin,a Kanda ,vith Half-Verse Index 

:r “‘•.‘"J lhis Manlra . 'fe on, kllam brahma, i, is enjoined 
ae, Vi,!' f n"" ^ ol < ia ' ia ^ con,ex, of) ,he 

is »1 ° 7 'f °"' AS h ° W il ' eads 10 gaining ,he esull 
IS now explained. * b 0 j 

gq I J ^cl£fT ||v^n 

pi PsfPlc^cliq II^^II 

Z Tt ! hC , a T iSil ir ° f lIlC dirett rareness of the oneness 
been el t ?^ Sdf \ and the hi S hc * Brah ™" (here has 
Sruti, y S 3ted 111 t lC ,OUr prccedin g Adhyays as of the 

l^sTaledTifd ° f WO , rSh,P 1 f ° r acc,uirin g this (desired result) 

wish for bliss C W ° r S 0,11 kham hra, ' n,a; this is f °r men who 

[ 112 ] 

lHere “Pa™"*'" means dhydnam ‘meditation’. 

Nips?: ^qfq fPpjpq , 

im^ll 

be mnIir ,SL , n ' C0 ^ C )’ the word Brahman signifies the object to 
itV ni • IC - an l°P^ Ble word kham is the attribute (qualifying 
\ \ lS IS 1111 ers ^°°d from) the occurrence of these two 
r 111 sam ** n **dhikarana 1 and this is so as in the case 
ol (the statement:) a black sepent. [113] 


samanddhikaram refers to their occurring in the substratum 
an grammatically in the same case relation. In the case of a 
ack serpent, blackness and serpentness coexist, similarly 
Brahmanness and k/iancss coexist. SP adds the example of nilam 
ulpalam . 
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5ih Adhyaya 1st Brahmana 

The currency (lit. function) of the word brahman belongs to 
the greatest 1 thing (i.e. Brahman) only; (Brahman) the Sruli 
qualifies it by the kha which occurs as a part in that which 
is generality. jjj 

1 Literally, biggest. 


(As) the Brahman is set away by the word kha from all that 
have the nature of akcisa\ so also is kha set away from what 
do not have the nature of the Brahman, on account of the 
strength of the Brahman. [115] 

Ic^uq | 

y<i u ifnfd iHqPtd ii??sji 

Because the word kha is expressive of (the sky) in a general 
way, therefore the Sruli has used * the word purana ‘the ancient 
one’ with a view to conveying the cause of) the varied objects. 2 

[ 116 ] 

Literally said in the word nirvaktv, there is no purpose served 
by the proposition nis ordinarily nis before the verb root vac 
‘to derive, to occur’. Generally, it is used for signifying the 
function of etymologising a word. 

This is for avoiding any tanmatras and gross elements. 


fVddc<Hdd c(T n^v9|| 

That Brahman which is mentioned as kha has for its name 
the word oin. Thus should an intelligent man ever think, or 
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SurcSvara's Vartika on Khila Kanda with Ilalf-Vcrsc Index 


(he should consider it) as a prop (or symbol of meditation). 

[117] 


t7%^lSK^l ^-|ct|u'||^tM#q% HU^II 

And there is an instruetion of the Sruli etacl dlambanam 
sreslham .... 1 And the followers of the Atharvaveda recite 
in their tradition elenaiva aksarena .... 2 [118] 

lr This refers to Kathopanisad 2.17. 

2 This refers to Prasnopanisad 5.5. 

o 

(A question is asked:) ‘Since that also is beyond the 
sense-organs, 1 how could there be a meditation on it?’ (The 
answer is:) The Sruti has said vayuram kham , 2 in order that 
that can be established as an object of meditation. [119] 

l This is to indicate that it cannot be an effect or a cause. 
2 This means it is the support of wind, therefore perceptible 
and, as such, it can serve as an object of meditation. 

Compare madhura or dim a, derived by adding of suffix to 
the word madliu , dhl\ therefore, vayura is that which has the 
support of vayu. The word is used only here— so Vadekar/Limaye 
have pointed out. 

Now follow in the next three verses an objection raised by one 
born from Kauravydyani . 

cpRoMwM ll^on 

The intelligent son of Kauravyayani thinks that kham in this 
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Mantra should not be taken as the ancient sky (kha), because 
the word vayura comes from what is well-known (from 
perception). [120] 

^331 cfa: cnrR oqifln | 

c o 

'^i w ^ srateraw n^sni 

o O -S 

The word kha is by usage seen to refer to the sky, which 
is vayura . So also, there is the usage (or employment of it 
in language); therefore, let it be understood that there is in 
the word khani reference to the sky. [121] 

W 1 ! qfe dSMlH qfe cffqt I 

zm cRlfafa qST^TfqKfa ||W|| 

[This verse answers two questions: (i) is there a reference 
to kha as the causal Brahman? and (ii) is there a reference 
to the elemental sky?; which is belter?] 


Whether the sky be the ancient one or whether it be the 
support ol wind, that has to be ever meditated on as om — 
this is held true in respect of both these views. [12 

R|t> u TiRcj 


The word om becomes 1 the object of meditation as a prop 
in the same way as people understand 2 a piece of wood which 
is marked by lour hands as Visnu 3 having them. [123] 

1 hhavel for bhavati. 

'2 

This is singular use in the form of nigacchati for referring 
to the entire mass of men. 

This indicates Suresvara’s reference to common practice of 
Visnu worship at his time. In the example, a piece of wood 
etc., the four hands are taken as a prop (or symbol) of Visnu. 
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Suretvara's Varlika on Khila Kanda with Ha If-Verse Index 


mm$\ 11*3811 

Let this (letter) om be uderstood as the nearmost expression 
(lit. sthanam ‘place’) of the Brahman; for, a black stone called 
salagrama would be a symbol of Visnu who removes all the 
undesirable situations or things (in a man’s life). [124] 

SftlfasFTJTi taxi^ci qWcTR: I 

ii*3vui 

One should know that om is the name of the highest Lord, 
in the case of a person who has fixed his mind on that (viz. 
highest Atman), the Brahman would quickly be pleased with 
him. [125] 

SP clarifies here under this verse that om as standing for 
the four states in the life of a human being are comparable 
to those described in the Mandukyopnisad. 

3TFRK! 3ft ^ <ai$FiH-ej ^STct I 

teJdi m- iimn 

And the Brahmanas say that the word om is but the Veda, 
since by this one knows the knowable Brahman. Therefore, 
(the word om) is accepted as Brahman. [126] 


3fasiHd^H4fo>K fcftWHI I 


o 



Thus, the Brahmanas have understood very smoothly the word 
om as a name (of the highest Atman). By meditation on it 
do they attain to that Brahman, which is (the state of) 
fearlessness. n? 























39 


5th Adhyaya 1st Brahmana 

ggbdfi-lld ^gtfgg: ^gllTOIgdlMRH 5lfg I 

^d1dcqic;:ggTgl5g didb-qis^q’dlqcl ii^^ii 

o 

So also the statement ‘This is Veda’ is with reference to the 
meditation. This is a statement of praise and, therefore, not 
any other object is to be decided by it. [128] 

OT^ifg^Tlgg g gi fg^r: i 

fg^q<rqi.qkdd <Ug|fad: IIWII 

The one, which the twice-born have known 1 as differentiated 
in the Udgltha etc., 2 is to be known as this Veda, for there 
is included in that the three Vedas ( trayf ). [129] 

*The word samvidrate is rather unusual in later Sanskrit; only 
in Rgveda do we find a form vidre. So, the variant in AnSS 
da for dra should have been preferred. Yet, of course, it is 
difficult to set aside the principle of textual criticism that the 
more difficult or unusual form is likely to be original! 

2 The word etc. refers to the Prastava and the Pratihara parts 
in the Udgltha chant. 

dRj-kS)M^U-IH5g: ggf ^g: gggf: I 
ydq-d: ^qisdl gg ffg MJ-gdlH iK?o|| 

Therefore, that being used, the entire Veda, with its ancillaries, 
would become recited; as such, let om be understood as the 
Veda. [130] 


Wl 11^ II 











































brhadAranyakopanisad- 

bhAsya-vArtika 

5.2 


#f>rct5q ^RT^n iisii 

Earlier there is staled the opinion about the worship of the 

Brahman within one. And now is explained (here) die nature 

of restraint ( daina ) etc. as the means to it ( v ' z - Upasana). 

[1] 

irii 

Cv Cv o 

Thus, a person should be considered as eligible in respect 
of all the modes of worship: (he should be) one having his 
sense-organs subdued, a giver, having compassion (for others), 
and pure, both outside and inside (one’s self). I i 

WR TRT ^ II?M 

Let this be understood as an Arthavada, i.e. ancillary to the 
injunction regarding restraint (daina) etc . 1 The section 
beginning with (the word) Irayd has a very clear meaning and 
there is therefore no effort made (by me) in clarifying it. 

[ 3 ] 

*The word etc. refers to dana and daya. 


HraW |RII 
































BRHADARANYAKOPANISAD- 

bhAsya-vartika 

5.3 


qqq qc^lsspn i 

^MlRcl48FEf% II? II 

Earlier (i.e. on BUBV 5.1-2) the Brahman without any limiting 
adjuncts has been carefully explained. Now is stated in clear 
terms ( sphuta ) the worship of that very (Brahman) that has 
limiting adjuncts. [1 

In BUBV 5.1-2 there was discussion about omkara, dania , 
ddna and day a as ancillary to the worship of the Brahman. 

o CN 

quqct IRII 

(In) earlier (Brahmanas, viz. BUBV 5.1-2), there was heard 
(the mention of) Prajapati, (but) who he is is not underslooed; 
therefore, the words esa ... explain (lit. state) the specific 
meaning of that which was stated only (in a) general (way). 

[< 

SP points out: Prajapati is in a general way understood as 
the instructor of the gods and, therefore, this might refer to 
Daksa and others. Therefore, in order to distinguish Prajapati 
in this context, there is here the use of the word visesartha. 

fRrU I 

ffe qwifc^k qq imi 

By the word hid is to be understood (lit. slated) a lump 
of flesh (in the body). Yet, thereby (i.e. by that word) is 
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Surc£\ r ara’s Vartika on Khila Kanda with Half-^ crse 

indicated intellect (i buddhi ) owing to its abiding t 

(i idtsthydt ), 1 in the hrdaya there is collection o ^ word) ^ 
as Sakalya has stated (as the secondary sense o 11C 


[3] 


1 This is the meaning of the word hrdaya that was use e <*r ler 
in the Sakalya Brahmana; i.e. BU 3.9.11, 14, 16, 20-24, c • 
on it: hrdayam loko hrdayena buddhya pasyati. (At one p ace 
in BUB 3.9.20, however, Sankara has said that the word hrdaya 
is to be taken for the combination of hrdaya and mafias this 
is to point to them as the internal organ.) 

2 This is relevant to the fifth Adhyaya. 

wtefe ^ cr nan 

hrdaya should be known as Prajapati because there is the 
origin of all beings from it for the same reason. 1 [4] 

1 Cf. SP: sakalyabralunanoktena tryannadhikdroktena hetwia 
tayor ekalaksanatvad alley am ily arthah. 

IWII 

o o 

Because what is to be known by all is pervaded by it, the 
Brahman also is hrdaya. Since this is so; therefore, hrdaya 
has to be worshipped with proper attention. 1 And, the Sruti 
states the worship of three aksaras occurring in the word 
hrdaya. [5] 

*SP clarifies yatnat as ddara-nairantarya-dirghakalanipa{taya) 
at length time and place’. 
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^ qo^l^Tfrq^q 

ii^ii 




















BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

5.4 


elf clfefa wm imi 

Now is slated in the words lad vai tat another mode of worship 
of that very Brahman which is called hrdaya and which is 
modified by the limiting adjunct salya. U1 

iRimff ^1®?: wp ^ | 

carafe ^ irii 

The word tat refers to what is earlier stated, the word vai 
is lor reminding (one of the earlier context). When (now) 
there is a mention of another mode (of worship of the 
Brahman) there is the statement of that in the words tad 
as a. [2] 


carafe ^icj-hi i 

wwkm; wq w* ^ srcfNcw H3 n 

cv e- cs > 

What is stated in the words tad dsa is llie nature of hrdaya 
is salya itself. The salya Brahman, having the nature of nnlrta 
an d annirta , has been already explained fully (in BUBV 2.3). 

[31 


W: 118II 

C\ 

f^hat is called mahat with reference to its (great) measure, 
yaksa for having the nature of what is to be most worshipped 
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and agraja because of having its origin first (among all the 
things) and also because of the production ol the effects othci 
than itself. ^ 

Suresvara is very brief in his description of this Brahman as 
Viraj. 

I 

^ 'yq'lo-pnp-clitM liy.ll 

o ^ 

Whosoever knows this one (i.e. Prajapati) thus explained and 
worships him day and night conquers all the worlds and his 
enemy becomes conquered. [5] 


ii8ii 




























BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

5.5 


siiq wfacmcm g 11 ^ n 

We have already explained that satya, which was the first born, 
(and how it is 1 so is now stated). Further, the statement 
apa eveclam ... is only for praising the already stated thing. 2 

['I 

'Namely, how it has that nature. Also the word here refers 
to the worship of it (salyabrahmopasti). 

The thing already slated is the Brahman, which is described 
as satya. 


hi the ritual acts Agnihotra etc., water, 1 Soma and others 2 
are waters; since (waters) are mixed as an ingredient of ahutis 
ln profuse quantity. Therefore there is (here) a (specific) 3 
reference to waters (in this text). [2] 

This verse explains the significance of the word apah (accusative 
plural). 

Water may be primarily meant here, (though milk cannot 
u e ruled out). 

The word ‘others’ refers to various sacrificial materials such 
as barley grains, sesame etc. 

4'T’i • 

ls explains away the non-mention of elements other than 
water. This is fully clarified in the following verse. 
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5(1^1 q ccl-MlsPiql^cl II3II 

Even while there are other elements (involved in a sacrifice) 
only waters are mentioned because of their profuseness (in 
quantity) and of their (having a) principal role in the same; 
but (let it not be supposed that) others 1 are (wholly) excluded. 

13] 

1 Actually, the verse uses the word anyat in singular; it means 
(any) other of the elements. Yet we have translated anyat as 
‘others’ purposely. 

^8F|nj foqu-llfacq 11811 

O CN 

(Those waters) have ever remained, 1 in their subtle form which 
surpasses all the means of perception, 2 being a part of (lit. 
having resorted to) the (ritual) activity, in its entirety, even 
after their first pouring (into the fire). [4] 

'it means ‘continued to be in existence’. 

2 The subtle form of waters could not be easily perceived 
after their first pouring; that is to say, in any later sacrificial 
activity the actual pouring of waters meant only some redundance. 
This is the special characteristic of waters in the sacrifice. 

3Fcr4ci wi ny.ii 

Since whatever here in this world is expected to be in an 
ahuti ‘offering’ is already included in waters, therefore, is made 
the statement apa evedatn .... 1 [5] 

lr This refers to waters which form the first thing of origin 


























48 Suretvara's Varlika nn Khii* is- ,, 

3 ° n Kh " a Kanda I{alf-Verse Index 

giving rise l0 lhe laler ^ ^ 

m 9 °-m- ( 

S ^F^f- ^JVWmqj CRT- (| c „ 

!£JST*? **ta* K , 1 , 

*W1? WI ^Siswfegii IM ' M 

;j e ' hc r,rs, - bor " (<». 

UKref " s „ ave lhe uun <™ z;z::;‘z;: 

This is then the origin ; P .■ If 

, e ‘ ° f A , dil y a > from the grelt"^™' r T™ °/ Hira ^ a S arbha . 

sentence ’ for e “ g W L°VZ “ « ihis [7 

jogacl dsn. g ^ lhC Stalemcnt is tanmdtram sutrotpaUeh purvam 
The sentence under mr „ 

Also, it aims at pointing ouf 0 htnv ^ ^ 5atyan asr i“' Ua - 
from a*®*, unmanifesf’. S ° ^ k '- ta manifest’ came 

* «» 

'he origin of (he fi r , ( . 

mamfalniion of the elemenls™/'™ 1 '.',?*' 1 '""" ll,c (earlier) 

of i, V S ' aled m > wyam ie , olhcrwi “i therefore 
manifesting ilself in ^ « aeconn, 

leather, i.e. in BUBV 54 ] i( ^ ^ 

y^I 1 ’‘r'," ,a ‘ ' hC "» B-fl-an 
8 adiunc ''- Tl,is is 

*3,’-'5S3S 
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ll „ follows that the divine Brahman, the maker of sun etc. 
(lust) created the teacher of the world 1 and that Virai 
Brahman, on its part, created the gods. 2 i 


This is for god Prajapati who is none other than first manifest 
sacrifice^ the Sutra or Adilya etc. 

ii Thif fcfe _ rs to lhe deilies superintending over (or, associated 
wall) ihe pranas ‘sense-organs’. 


^ ^icqi&ldl ^TTcT | 


Thus, since the world became gradually manifested (lit 
produced) from the salya Brahman, therefore the Brahman 
>s described as mahat ‘the great one’ and its being 
worship-deserving is now explained. 

[yaksatva is being yaksa ‘worship-deserving’. 

fqcK ( 

TfRTSRT TJST ^ Tfc4 RSfPfjf ||^ || 

Since the gods, overlooking (lit. going beyond) the father 1 
worship the grandfather, therefore they have known the satya 
Brahman as worship-deserving and the first born. [nj 

- ^ -'gods rCferS 10 Vir5j The line is ,his: 


clTTfTfq^^DTt RFR \ 

R^TRld^ cqHdHS^ R^d^edd: ||?^|| 


And the name of the Brahman also 1 is stated as the 

letters or r .r° r . d; *?*“’ tUrlhcr ’ "" a " d lhe 

nc wo are immortal ( amria ) on account of their 
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having a vowel. j j2] 

This is the meaning of the Sruli, tad elad ... 

^This refers to hrdaya Brahman. 

This is thus: sa is one letter, t is another and ya i s u ie 
third. 

Tft-Mci] -HcMPivTilci ^cdc^^d'R I 

^ifq Tcf# Tfd: ll??ll 

Between (the two letters) there is (the letter) l which does 
not have a vowel associated with it. That is mrtyu and has 
remained like a lifeless body. And, though dead in itself, 1 
ll is encircled (lit. swallowed) by the immortal (pair of letters 
sq and ya). [13] 

This is the meaning of madhyatali ... 

In the note above, the middle letter is shown as t which 
1S w ' 1 I , °ut any vowel and, therefore, considered dead. 

c -m ifc -m 14 d *T): 11? a 11 

0 o 

A knowing man, ever worshipping (the Brahman) thus and 
conversant with the proper name (of the Brahman) which has 
ccome salya, would himself become salya — certainly thus 


there 


,s a statement of the reason in the words na eiiani 


[ 14 ] 


dTpTR liy.ll 





















BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

5.6 


■^q ll?ll 

O ~N 

After conceiving the form of satya in relation to the body 
and also in relation to the sphere of deities, there is now 
explained (lit. stated) the (two modes of) worship of the same 
which are related to the various parts of the body. 1 [1] 

1 This is samstlianavat , a qualifier of uposana . 

ftldlldd IRII 

(The two deities) which reside in the coteries called the Adityas 
in the (two) eyes are yet considered to be different, as it 
were, only on account of the difference of the places (they 
reside in), even while there is just one and the same deity. 

[ 2 ] 


qfclRidl ^ II?II 

They are both steady in each other through their relation as 
the benefactor and the beneficiary; and in relation to the body 
it is Aditya in the eye. 

*lt is suggested that, in the sphere of gods, there is another 
Aditya. 
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dlq*-qj:>*-q i 

3$F1 <R4iR|fc;cq: ||g|| 

o 

(Now) is told how both of them are steady in each other: 
in the eye, Adilya has become steady by its rays and so also 
has the Adilya in the eye become steady in (i.e. through) 
the sense-organs (j? rein as). j 

It follows from the preceding verse that Adilya in the eye 
illuminates the objects to be seen and Adilya in the sphere 
of gods, the whole world. 


^fcT I 

^ qTTFf ||y.|| 

And now is told here the sight of some undesirable element 
w ich arises as a matter of course. (For, otherwise) ‘how could 

friT’h i°, 38 kn ° Wn lhC ( iniminent ) undesirable element, 
bring about his own good? j 5 j 

vm\ arq i 

ns.li 

V e " d 01 his abuul '» l-ve 

orb irti lr thC PUr ° ° rb ° f lhc “ « k e .1.0 

[6] 

^Sndl^W^qs^||cpff\cpg(q; 11^|| 

^Proper, ItZT^ git SldT °t f indiVidUa ' 

bv the nerson i , exllauslecl through the enjoyment 

^rr ( i: h ° he d ^ s un a . c ‘ M ‘:r whi ' h 

V me rays) under (their) control. [7] 
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ffct qo^TRT^'^ra^q 

W5 WWW ll^ll 













BRHADARANYAKOPANISAD- 

bhAsya-vArtika 

5.7 


II? II 

o 

Now is explained (the nature of) the body of (the Brahman), 
named satya , which is made up of the vyahrtis , in order to 
clarify (the nature of) the worship of the two, Aditya in the 
eye and Aditya among the gods, in that form. 1 [1] 


In the initial verse of the seventh Brahmana, Suresvara gives 
the purport of the preceding Brahmana. 

That is, in the form of the three vyahrtis. These vyahrtis, 
it must be pointed out, are not the usually known vyaltrlis — 
these are to be understood as sa, t and ya which form satya 
which is the name of the Brahman. 


irii 

Now is stated the secret name 1 of that very Brahman which 
is residing in the two places 1 by the direct grasping of which 
that becomes favourable. [2] 


These are two, viz. alian and aham— these are related to 
the three vyahrtis. 

^The eye and the sky (i.e. heaven) are meant. 

This is satya Brahman. 


L||L ^ |T i ^ ^ 3m \\\\\ 





















5th Adhya)7i 7th Brahmana 


55 


In the context, the word ahem or aliam is accepted as derived 
from the root han (together with the preposition a) or from 
the root hd \ 1 and then it 2 certainly strikes down the sin or 
it abandons it. [ 

It should be noted that the various worships in the Khila 
Kanda are ancillary or additional and not basically philosophical. 

This Brahman explains the significance of worship of satya 
Brahman by each of the two names. This is based on the 
Brahmanical etymology of the words ahan and ahum. 

l d-han means ‘to strike down’ and d-hd ‘to give up’. The 
preposition is shortened, in each case. 

2 That is, ahan or aham. 


w siiwto iivsii 









brhadAranyakopanisad- 

BHASYA-VARTIKA 

5.8 


^ki^°4r^ra imi 

Now, in the words manomayo 'yam, there is staled yet another 
worship of that very Brahman, whieh is limited (lit. modified) 
by the adjuncts within. [1] 

We should remember that the Khila Kanda pertains to various 
modes of worships of the Brahman, affected by the limiting 
adjuncts ( sopadhika ), as noted under verse 3 of the preceding 
Brahmana. 

^ |R|| 

imi 

C\ 

The word manas is based on its Function called abhimana ; 
it is on account of ajhana ‘ignorance’ 2 that this Purusa the 
inner self’ is taken as made up of manas ; or because that 
becomes known owing to his manifestation in manas. [2] 

The word bhas means light or spotless flame; that (= l)has ) 
is salya for it does not (ever) perish. The words tasmin ... 
are to specify the two places (of Aditya) already stated. [3] 

Here, the word manomaya is explained in two ways: (i) with 
reference to the property of manas , abhimana , and (ii) from 
the substratum wherein the inner self is manifest. 

abhimana is lor abhimanana—manana which is the function 
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of manas\ cf. Samkhyakarika. This refers to ah am ity abhimanah. 

2 manas is insentient ( jada ), therefore there is ignorance or 
darkness. 


II8II 

It has, on account of the limiting adjunct, viz. intellect, the 
magnitude of rice etc. (and) also the nature of the ruler of 
all, owing to its being known by itself and on account of 
its infiniteness. 1 [4] 

This is to explain how the ruler of all can have even a small 
magnitude. 

SP, in typical eommentarial style, reads an alternative ananta- 
tvato ’manat .... Therefore the alternative translation could be: 
‘on account of not being known by any known means’. 

1 Cf. satyam jnanam anantam brahma (Taittinyopanisad 2.1). 


ll^ll 























BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

5.9 


Jfamad imi 

o 

Now is prescribed by the Sruti yet another (mode ot) worship 
of that very Brahman, which is in the form ol lightning, in 
order that there is removal (lit. destruction) of the entire sins. 

[ 1 ] 


This verse states the purport of the ninth Brahmana. 
r^^fcl TO P-feUd: I 

o > o o 

IRII 

It is (only) proper (to look on) lightning as the Brahman. 
Indeed, (the word) vidyut is derived from its act of tearing 
away ( viddna ), since this form (of the word vidyut) is based 
on the root do ‘to tear away or asunder’ in the sense of 
the act of cutting to pieces (or khandana ). [2] 

The root do in the sense of khandana has connection with 
the object, the sin. 

This verse gives only the verbal meaning of the word vidyut. 

cWfu £ qfa SMcJ I 

MI^H II?II 

o o o 

Lightning destroys tamas 1 ‘darkness’, in its entirety, within 
a moment; therefore, (that which is superimposed on the 
Brahman) cuts sin away from us, i.e. its worshippers. 2 [3] 
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This verse is the statement of the result, viz. destruction of 
sin consisting in having ignorance about the nature of the 
Brahman. 

[ lamas can be taken as darkness by the clouds and therefore 
can be distinguished from darkness standing for ignorance; 
alternatively lamas stands for darkening sin—this explanation is 
offered by SP. For bringing out that the use of both (amah 
and andhakaram does not involve repetiton. 

2 asmatlah ... upasiluli is translated here only in the plural 
as that is warranted by the form asmaltah — this is despite the 
singular form upasiluli. 


imi 





















BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

5.10 


m I 

^^Tlf^RFR TRfpq || 

o 

Now , s staled here (in this Brahmana) yet another (mode 
o worship of that very Brahman, in accordance with » ts 
nm mg a juncts, viz. the cow in the form of speech, since 
that yields great result (lit. fruit). I 1 ! 

Brahmana the metaphor vagdlienu is fully worked out. 

^^TR^ruiT^: | 

^fl; efeii^ra IRM 

as the VeH th i S .T eXt) tlle WorJ v « c should be understood 

functioning C ^ ’ n ° l l * lc P^ ace °f articulation and die 
^ g ei :r acts etc. 1 (This is so because) 

the Vedic triad ^ l ° fount * anywhere else 3 than in ^ 

This refers to il 

acts is mentioned Stha . na of vdc - Tll e functioning organ ' 

The word etc. si S \ a ' ai)a se nse-organs’. 

l he pl ace of arti i ^ S ^° r deity that superintends 

2 This word etc U . alK * n an d die functioning organ which 
The iterance 0 f S -- f ° r Va W<ara, hmtakara and svadha* 

oderings to g 0( j s ■ ^ahakara and vasatkara accompanies 

to a priest f or .. le iterance of hantakara indicates invit 
The utterance 0 r C ntua ^ act which the sacrificcr underl 
the Pitrs ‘manes’ Sla( ^ Hl ^ ( ' ra is to accompany the oiler** 1 


whi 















5th Adhyava 10th Brahmana ,. 

61 

3 The words anywhere else’ refer to the place of articulation, 
the organ (itself) and its superintending deity. 

$«iRhc^c| eft cR ^IMI-HId VjRdW ||?|| 

This Vcdie triad suckles all (human beings) by its udders in 
the form of svdhdkdra etc.; 1 therefore, one should ever worship 
Vac (i.e. Bharali). 2 j 

Cp. a later classical verse, i.e. Uttarardmacarila 5.31: 
kumdm dugdhe viprakarsaly alaksnum kirtim side duskrtan 
yd liinasti / 

Idm copy eldm mdtaram mangalandm dhenum dlvrali sunrtdm 
vacant ahull // 

Cl. note 3 on the preceding verse. 

2 This refers to the Vedic triad, not Vac. 


SRfcl 3rfl eHRcRcKSIHI"^^ | 

^ # ^dniRtc^q-ciii ^ F cHKd qi II8II 

Now is stated here as to wherefrom that cow trickles drops 
of milk: and to explain that are mentioned the four udders 1 
in the statement tasyai dvau stancm. 2 j 

! The plural refers to the four udders. 

This Vcdie use of the dative for the genitive. 

51 ITO^qTcWf% I 
^ ^PlRcl i^TRT IIVII 

Then (iat/id) for this one (viz. vac, i.e. cow) is to be known 
the bull m (the form of) Prana ‘sentience’. From that (Prana) 
it produces (offspring). (Indeed), in the case of one without 
Prana, there does not exist vac, and vac also is enabled to 
utter through strength (of (he Prana). f< 
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'Ml^c|U|^c||£<-c|| TRt | 

^nrei crisimi n&,n 

is Ihen ihe calf (of that cow), since it is the cause 
of the trickling (i.e. activity) of vac; 1 whatever one ponders 
over with one s niauos is what one speaks through vac. 2 [6] 

' This is for vagdlienu. 

2 This is usual vac ‘the organ of speech’. 

Mcll I 

ct ^sqr RFER) \\\ 9 \\ 

The result of the worship thus slated is (now staled as an 
individual’s) becoming of nature (lit. form) of the Brahman. 
(In this case), this (viz. result) is to be understood even while 

there is no mention of the result, in the words lam yathd 
yatlia. ' 


ii^ oii 


















BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

5.11 


^Hp-lRId ||^ || 

Now is carefully (yatnena) 1 prescribed yet another (mode of) 
worship of this very (Brahman) which possesses a body, viz. 
what is fire in the stomach of beings (i.e. Vaisvanaragni), in 
the Sruli ayam agnih ,... 2 jj 

Cf. Gita 15.14ab: aham vaisvanaro bliiilva praninam deham 
asritah. 

Cf. SP: upasyarlhasya saksallvakalhanam yatnali. 

2 This refers to BU 2.9.1. 

After there is a general mention of this Agni in the words 
vais'vanaiagni, there is then slated specification (of the same) 
in the statement yo ’yam antah...} j 2 ] 

1 This also refers to BU 2.9.1. 

This is the loud noise (ghosa) or ‘roaring’ of that fire, which 
is heard by one after one has closed (or covered) one’s ears; 
the direct perceptibility of the object of worship (viz! 
Vaisvanaragni) is explained as that which has a form of ghosa. 1 

[ 3 ] 
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‘SP states kaukseyam hi jyotir ilia spastayiUnyam brahmanas 
l a dap culJi ikasyop asyat i 'di . 


^ II8II 

And now as a matter of course, is slated in the words, ‘he 
does not hear (his ghosa’ that there is the possibility or some 
danger, i.e. the man’s death is imminent. [ 

This is similar to the statement at BUBV 5.6.5 above. 


nv ^ ii 
















BRHADARANYAKOPANISAD- 

bhAsya-vArtika 

5.12 


W ^ i qcfo ^Tdfadd: I 
^IRRHi tK OTTO imi 

(Now) is to be told the aim and the result of all the Upasanas 
as there has been no mention of them in the earlier (portion 
of the Upanisad), therefore there follows the subsequent 
(portion of) the scripture. [ 

This is the general purport of this Brahmana. 

'dc^infd SRT fasio-^KKlPm: srm^ I 

3TFT^% cbldH IRII 

When, at the expiration (of the length) of life, the knower 
(of the Brahman) moves upwards (ut-) from the body, then 
he, possessed of speed, quickly 1 reaches Vayu which is 
impregnable. [ 

There are explanations of dilferent words occurring in this 
Brahmana. 

This relers to CU 8.6.5: sa yavat ksipyen niaitas tavad adityam 
gacchati .... 

mw fcm^ld i 

£n4^8!sl II3II 

As he arrives there for the enjoyment of the region, Vayu 
gives way to him. (At this, in answer to a question:) ‘Of what 
size does Vayu offer him a hole (i.e. the way for him)?’, there 
is (an answer in) the statement of the magnitude of the hole 
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in ihe chariol. 


[3] 


^ ^ ^l c J dMKIT? : iiyn 


Here is stated the ddambara which means continuous beating 
(of a drum) by two sticks. One should know dundubhi in 
the sense of a blien drum. The worshipper goes upwards 
through that (viz. the hole in the drum). [4] 

W# W feat W H I cM I d I 

(Then) he reaches the region, viz. (of) Prajapati, (then) the 
Brahman, on account of the strength of his devotion. The 
region is escribed as devoid of sorrow 1 and pain because 
U ls lrec from a "y misery and its cause. [5] 

mental fLin^™ ^ * ) *'' VS ' ca * i^anra) pain and ahimam refers to 
TWl facTfl 3#T|^|cp cfTfcTT# | 

samahi Th^ * n ^' S re ^' on f° r ever-lasting years {sdsvatih 
results (or ^ 

ot s UTsZ T: h “„ 

° ,h “ ""*■ » f *"“P whose effects ha 


5*1^1 ll^H 






















BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

5.13 


NjcKl^otlllERI cTHt oEflfelcRq^ cf ^ I 
qrri d^MfWc‘4 WT dtoqlmdl IISII 

That one is pained (or, lormcnlcd) by the diseases like fever 
etc. and that one is pained (i.e. tormented), be considered 
as the highest penance (tapas) done by one who desires lor 
the highest region (viz. the Brahman). [1] 

In the earlier Brahmanas, there have been slated some modes 
of worship, together with their results, and now there is a 
discussion of some modes of worship not related to the Brahman 
proper. 


o^nfeiy3ygifabcTl 

cM5^: ff IRII 

A person experiences unbearable pain as he is afflicted by 
the goblins in the form of the attacks of (i.e. seizure by) 
diseases. Therefore, penances are indeed the highest (pain 
for a person), who does not censure it. l 2 [2] 

l Thc word gralw is used twice. The first graha with vyadhi 
stands for the attack of some disease and the second graha 
is metaphorically understood as goblins. 

2 This is the meaning of the words cikitsdm akurvat. Normally 
cikilsd refers to treating of some disease, i.e. ascertaining the 
nature of the disease and determining the medicine for it. In 
tap as there is no scope for anybody’s becoming sorry for it. 

In other words, cikitsdm akurvat means ‘One who docs not fret 
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over it’ (aniiuld is avisada). 

TO #q^tq ’psp 

(A person should think thus:) ‘That either the rtviks or others 
take me out of my house, when I shall be dead is also to 
be eonsidcrcd as the highest penanee).’ This is on par with 
the stale of a person’s taking to the slay in the forest. [3] 

This is the meaning of elad vai paramam tape yam prelam 


,I TO cRfq nyn 

(Also he should think:) ‘And that the relations pul me into 
he fire when I am dead .s also to be considered as the highest 
(penanee), smee that is similar to entering into the fire.’ [4] 

TT c'-b^l-H IIU.II 

is nmn W ° rdS °i* ' * S stale(J lhc result, viz. that whichever 

(the dead body) ^ ° f ^ ^ ^ P" 1 ^ 

Ordinarily, there is (but) one statement about the result of 
(any) upasana , viz. paramam haiva lokam iavati But 1 
n,eam differ™, Upasanas and differ™, rL„Z ^ 

Here the word loka siandc f™ .1 
differen, modes of worship or va,i ous LTrf ,£^£.2! 


snprrq 11^11 























BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

5.14 


3m TOFWWW I 

cTFR Mr: II?II 

The words (of the Sruli) annum brahma stale, 1 as belore, 
another mode of worship (viz. other than that of the Brahman). 

In order that there follows more profuse result, there is now 
a decision (about that) with proper reason. [1] 

In the three previous Brahmanas, the Sruti has discussed (those 
niodes of) worship which were not related to the Brahman. But, 
here, (in this Brahmana), is discussed the worship of the Brahman 
proper. This is the purport of this Brahmana. 

In the case of other modes of worship like those of anna 
and prana , which involved the view of the Brahman in some 
things other than the Brahman, there do follow some results 
but actually viewing the non-Brahman as the Brahman meant 
greater result followed them. That is discussed here (in verses 
that follow) with proper reason so as to establish the same. 

1 nirvakti here is only vakti. 

3m^R I 

cfciqj H|c|M-d°4 IRII 

Some wise men have declared that anna alone is the highest 
Brahman. 1 But that should not be so accepted, (because) anna , 
which is without Prana, becomes putrid. [2] 


Regarding the Brahman (i.e. Atman), it is said in the Gita 
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2.24ab: acchedyo ’yam adaliyo ’yam akledyo ’sosya eva ca. The 
verb root Idid means ‘to gel wet, to become putrid or rotten. 
*Cf. BU 5.12.1. 


srot sfipfa TTT^i qTc[ ^ I 

VllMHIQI faq-c^fd ||3II 

And also some others (have declared), ‘Prana 
('it/ ^ lan And that also is not to be accepted, as before, 

1 is is so) owing to that, without food, Prana quickly withers 
up. ’ M ' r 


the 

2 


PI 


3.3 


earh 11 '"' 1 cons ‘ ders dial the words anna and prana without 
the Rr I Cr no ^ ^e properly having the characteristics ol 

in the r* 7 - n H ° baSCS his ar ^ UJllcnt probably on the statement 
>BU® ° “ ”“" d U,,dcr P'«edin B verse. 

[_ • • > U 4.10.4; Kausftakyupanisad 2.1; Tail tiny op anisad 

2 lt ’ 

in the case of annum brahma as mentioned above. 

] m 

Sin 

have the L°!l 11, “ e lwo '' la hen singly, does not reasonably 

of those ° l ,c Brahman; therefore, the two J C|IICS 

Joining together, ob(a . n (he naiure of (he Brahman- 

— and ^ 


. ",^i~t\'Hra+iicu u u'a ii».ii 

Havin g well consid 

person called) p r ~, [ C . tb ' s (‘ n inind), (i.e. ascertaining’ 
kimsvit ... ‘Should I 3 f reported to have said to his 

ecd ... ^ surprised as he was by 
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worshippers’ not seing a fault (in worshipping what was other 
than the Brahman). 2 1^1 

1 This has reference to the sentence in BU 5.12.1. 

2 Read SP: gunalunoklabralvnanopastau dosasyeti . 

o o ° c 

(He meant) ‘Could I do (any) good to the person, who knows 
thus, * for the reason that he has obtained all good (or, 
everything), 2 or could I do him any evil owing to his having 
discarded all that is not good?’ 3 [6] 

This explains the meaning of the sentence kim svit .... 

SP points out the purport of the sentence thus: the worshipper 
of the Brahman, in the form of anna or prana , has his desires 
fulfilled, and, therefore, does not have anything to obtain or 
to discard. 

*That is, who knows anna and prana as the Brahman. 

2 Namely, since, by his worship, he has obtained all his desires. 

3 His proper worship has avoided all untouched happenings. 

^rq qi: ll^ll 

CN ° 

With the words ‘Do not (think or, say) like this’, the father 
prohibited him by the (wave of his) hand. He asked, The 
state of being the highest (can be obtained by these two) 
being together. Who, himself without ability, could obtain 
(that)? l 7 l 

The meaning of the question in the second line is: A 
worshipper of only anna or only of prana would become one 
with the objects of his worship and would not have ability to 
attain the highest status, viz. the nature of the Brahman. 
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tffisfa WTl Tcp^S^ IFM 

Nowhere in this world is seen ability of (any) two (individuals), 
each one of whom has, on his own, no ability? e\ cn w ion 
they are in union; there is no ability for seeing objects that 
have forms in the case of two persons who are (both) born 
blind. 1^1 

This verse points out that the union of any two persons each 
of whom has no ability of his own, is also ineffective. This is 
made clear by the illustration in the second line. Read SP (at 
the beginning of the comment on the next verse): asaktdndni 
fniiho yoge 5 pi na saktih. 

TirareiR cP4i i 

^kyi u ll?iltlk4dHl4^1 11 9 M 

Therefore, as (there is capacity of bringing about satisfaction) 
m the case of two of the morsels of eatables, which alone 
ar e (then) capable (for that purpose), in the union of Prana 
and (eatable) food, so also is here the capacity of (elfecling 
the union with the Brahman) in the union of prana and anna. 


^ c t it be said: If a person does not attain the status of the 
highest (by worshipping anna and prana together), how could 
there be (for him) the nature of the highest achieved? The 
answer is given in the words vi ... by the statement of each 
(of anna and prana) as having the capacity. [10] 
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The second line of this verse is fully explained in the following 
verses. 

oi-IKo^nw cl < 5 lc^q t ^ifcl 1 

3^ f^#t TRIccl T#cl W1 IISSII 

; 3cnftl TJcfHTc^R^lct I 
* cR IISRI 

SR ^ TTFcl f| ^fcf^T l 

tr#i tWct yi^d^d^-Hic^iuTisfq 11^11 

CS Cv 

Just (tu) for explaining vi ..., it is said (in the Sruti) annum 
vai vi, (which means), since only on having entered into food, 
(the elements) they come to have the nature of the elements, 

[ 11 ] 

therefore, food is called all the elements that have entered 
into (i.c. supported in) food. Therefore, they are ever (called) 
vi .... Similarly, prana is called here ram. [12] 

In the world are seen the elements enjoying happiness while 
Prana is there among them. Therefore Prana also is called 
by the wise ones as ram. [13] 

These are two instances of the symbolic references to anna 
and Prana (viz. vi and ram), and also their Brahmanical 
etymologies: vi stands for vista, which seems to be an abbreviation 
from root vis , so also ram from root ram. 

1 JUMci'Kc|4-|?|y| u ||c-MHl4^ | 

LKJ-kci q^iiEra: ^ irifecn us an 

Thus, there would be (the attainment of) the highest status 
for the two which arc of the nature of anna and Prana and 
which are (in their own nature) possessed of capacities, when 
they have continued together. (This is to say:) ‘That is the 
statement of the result which is (thus) described’. [T 

This refers to the Sruti: sarvani ha \a asmin ... and it is taken 
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as the statement of the result for a person who worships anna 
and Prana together as the Brahman. 

C\ O o 

Indeed, all the elements enter into Prajapati, who has become 
anna and feel delight (in him) who has become the Prana. 
This is the result for him, who worships this (union of anna 
and Prana). [15] 


ii? 8ii 





















BRHADARANYAKOPANISAD- 

bhasya-vartika 

5.15 


w’Tt toi% to imi 

Now hereafter is stated the worship of the Brahman in the 
form of ana (i.e. Prana) which is characterized by the multitude 
of qualities beginning with uktha .* [1] 

lr The word adi in ukthddi refers to yajus , saman and ksatra. 
And uktha stands for the rc. 

5PT: -Mt-HlcMI”) #3 | 

^cff era: IRII 

uktha 1 is Prana. Why? (It is so) because while there exists 
Prana (in a body), an agent can raise (i.e. perform) movable 
and/or immovable 2 to an (i.e. any) activity—is not possible 
in any way other than that. [2] 

lr The word uktha stands for what is known in Vedic ritual 
as sasfra; this latter is derived from the verb root sams ‘to praise, 
to recite’. Therefore, it means a praise comprising one verse 
(rc) or more. Actually, uktha is derived from the verb root vac 
‘to speak, to utter’ and therefore means ‘prayer’. See [Vol.4;1991] 
Introduction, where we have pointed out the relation between 
uktha and the Rgvedic Upanisads. Yet Suresvara derives this 
word in a different way (of course, following the Upanisad which 
retains the Brahmana style of etymologising) — cf. Jaiminiya 
Brahmana 2.24: tan ukthair utlhdpayati tad uklhanam uktliatvam\ 
and Satapatlia Brahmana 10.4.1.4: esa u eva uktliasyaitad annam 
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tham tad uktham, and also Sankara who follows suit!). Obviously, 
uktha is derived here from verb root ut-sthd (in causal) ‘to raise’ 
and means ‘what raises’. This uktha is Prana, as declared in 
this verse, and also identical with the Brahman-cf. brahman 
which is ananlpin in verse 1 above. 

2 The words ‘movable and immovable’ refer to punyd- and 
apunya-kannans (SP). 

cf ll?|| 

To him, who is the worshipper (of uktha), is born a son who 
s brave and also a knower of the nature of uktha. (There 
is a) seen result (or reward of this) uktha 1 and (tu) also 

in that he (ie - the worshipper) altains 

[3] 

'This refers to sastra in Vedic ritual, as mentioned above 
yielding (at limes) some worldly (known) results also. 

^ lien 

^ ^ qbjclcM ll^ll 

attentiotcar^ wl bUt ^ i; if one should worship with 
attention/care. Why ,s there the character of yams in that 

r ( H n PrWa)? With "P* - (here, i s statedTL (fcl, 

ZrZSZZT **!* racans ' They 8et mted ™ ih ‘ 41 

U is v”to‘ Va?H?,h ? S,S <“ lhem >' 3 ^refore, 

one (sS, MoL "* ^ f ° lloWS > is ak “ lika 

151 

This is to explain prane himani... (BU 5 15 2) 

SP paraphrases as Mara 'respect', and alternatively as 
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nairantarya ‘continuity’. 

2 This indicates the derivation of yajus from verb root yuj 
‘to unite, to get mixed (with another)’! 

3 Cf. verse 2 above. 

The word yajus is usually derived from verb root yaj ‘to 
worship, to offer’. Also cf. Jaimimya Upanisad 1.40: vag eva 
yajuh, vaca hi yajur anuvartate. This indicates the recitation of 
a prose formula for offering. . 

wfq 5FT ^ I 

118,11 


saman also is Prana. How is it (so)? It is stated (thus): Because 
all the beings assemble ( anc ) together, (only) when Prana exists 
there (in them); therefore (it is so). [ 

JVd^dd l^T I 


ksalra also is but Prana: (thus) should one entertain (lit. 
meditate) in mind (lit. heart). ‘Because it protects’ is the 
statement of the reason (adduced) for establishing the character 
(of Prana as ksatra). j 

2#ra)ft STdklHIuKdWci ^ cf cl fsRT | 

Wddl ^ lien 


Because Prana protects (one) from an injury (caused) by an 
injuring (person/thing) 1 ; and (tu) there is none other than 
that (for protection). Therefore should it be known that Prana 
is ksalra, out of regard for the reason 2 stated. f 


'Cf- Raghuvamsa 2.53: ksatdt kila trdyata ity udagrah ksalrasya 

sab do bhuvanesu rudhah. 

2 

Note Suresvara’s use of nyd)’a in the sense of reason, viz. 
cause. 
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^ ^ ^ 83 ^) ||<^|| 


He 1 attains here 2 the character of an eater (of all food), 
viz. kjctra which does not have a lord (or ruler) over (it). 

He himself (becomes) the protector of all, the eater (of all 
food) and ksatra. 3 ^ 


^This refers to the worshipper of Prana. 
jThat is, in/by the worship of Prana. 

This indicates the worshipper’s union/oneness 


with 


Prana. 


ii^n 



















BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

5.16 


9fpT T h<H<=|g!t3 ||?|| 

So far has been described (in the Brahmana) beginning with 
Ivdayam satyam the worship (of various kinds) in relation to 
many limiting adjuncts (of the Brahman), which is profusely 
fruitful. I 

SP states the connection of this Brahmana with its immediately 
preceding Brahmana (viz. BU 5.15). This is, according to him, 
the reference in this verse. Yet the words hrdayam satyam refer 
to the third Brahmana onwards (viz. BU 5.3-15) and this is 
according to Sankara—Suresvara follows him. 

Now is to be discussed (lit. stated) the worship of the 
All-pervader ( prabhoh ), who has the limiting adjuncts of 
Gayatrl that concludes (the sphere of) all the limiting adjuncts. 

For this purpose, there follows the subsequent text of the 
Sruti. r . 


sarvopddhyupdsamhari refers to the purport of the Gayatrl 
Brahmana (viz. BU 5.16) which now begins. 

^ ^ II3II 

Since, 1 in the different portions (lit. here and there in the 
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Sruti) is heard great richness {aisvmyd) in the obtainmcnt of 
profusefruit through (lit. from) Gayatri (the deity of the metre) 

indeed, therefore, the worship of that is superior to them 
(ah). 3 pJ 

* This refers to the first hi in the verse. 

3 This refers to the second hi in the verse. 

That is, the other modes of worship. 


^ ^ crn ny M 

Enjoying (lit. connection with) profuse fruit is only in the case 

oriel^ rah r ma "o -7 n ° l ° f an y bod y else > and Gayatri is the 
superior 0 3 BraHma " a; lherefore > lhal one is considered as 

[ 4 ] 

f0r <*• Sruti: bralmmo ... 

(umraced) is for myl b,m "marn asrjata. rnyatah 

BU 5.16.1 is under reference. 

menfioneTlthT ^T"* 8 wUh the word bhumih, there is 
Serf com! 7 7 tHe lhreC Worlds (whose names 

rr. h :R“r*fi:rs,. ,hcreby is “ %, 

“° ur le,,e i 
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3^SI8Kro|^Wki||^|t|^|: 5JSTR tRT[ | 

^dlilld ikll 

On account of the similarity in having eight letters, the first 
foot of Gayatrl and that, viz. this (triad of worlds), become 
one, the reason being the equality of numbers . 1 [ 

Because there are eight letters in bhiJmih ... and also in the 
foot of Gayatrl, therefore they are equal. So also, because the 
number three is common, therefore Gayatrl is equated to the 
three worlds. Thus, there are two levels considered; the level 
of words and the level of mystic oneness. This is explained in 
the following verse. 

The verse in Gayatrl metre has three feet and there are 
three worlds, b/tilmi , antariksa and dyaus. 

^ lIWdR W<± I : I 

I|v911 

o 

This mentioning of (the collection of) the three worlds is owing 
to the equality in respect of eight letters. Because of the 
equality with the first foot of Gayatrl, (a worshipper) attains 
oneness with Viraj. j 

The three worlds together are Viraj and, therefore, the 
knowledge of the first foot of Gayatrl as having the nature of 
the three worlds together means that one attains the nature of 
Viraj. 

3#lElHlfWT%: I 

IHMs-ic) ll^n 

Thus, by construing together the expressions, viz. the foot (of 
Gayatrl) and the three worlds, a worshipper acquires oneness 
with Viraj, which is the ultimate end ( atyantam ) of (this) 
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expression . 1 

2 « 
Possibly, what is t k 

“ clarified in , he eq “ alUy ( ° f lhenl >- This 


[81 


^ M^|| 

' te ^ce T fe ° f ( ' he collection of) 

ecomes Viraj by the » a re ady stated expression himself 
r e repe "fe of Ibe worship thus stated. 

_ Pi 

i ne Worshin 

35 identicaI withThe^hree^nM 11118 ° n the first line of Gayatrl 

ree worlds together, 

fen 


- — root (ot uayatri 

fefef p ; e ;°: s ^ . . 

B °ow a men, 0rshlp under refer menll0 “ made of the Sratu 
mention of a noni?^ and ® this verse the, 

3Uta result (of the same). 

cm, n „ . ****• 1 

e mass of different things] 

’[/ K is. -» . ri 1 


5162 15 U " der r 'ference. 
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^ n??n 

®y the words rcah etc. * is to be understood (the collection 
°f) what are names. ^ [lied] 

^The word etc. stands for yajilniji and satnani. 

This refers to the form of the second foot of Gayatrl. 

The two collections of what is to be named and what is name 
are thus clearly enumerated (i vyavasthitau ); (the two) having 
close (abhi) mutual relationship are expressed in the way of 
(the mention of the first two feet) of Gayatrl. [12] 

o^ifyR^cl I 

cfRc^H^ciiL^Ri IIS3II 

Whatever is extent of that (which is conveyed by the) name 
rc 0-e. Rgveda etc.) is all that a man attains through the 
Worship already stated. 

q^T 1 

^fqf^ H ?yi1 

explanation of the two subsequent statements is the same 

as that of the previous (i.e. first) sentence, i.e. in respect of 

( th e number of) letters here. Therefore, it is not stated again. 

’ [14] 

B{J C /✓ 3 . 

is under reference . 

fas#: qiurf TjEfqiFt 

c c\ o 
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Now, in the words beginning with prana is mentioned ihe 
mass of ritual actions. That prana is the supporter of the 
two former collections 1 is stated in the Madhu Kanda. 2 l l5 l 

Supply, of names and forms in (he earlier portion of 
orahmana. 

refers to BU 1.5, i.c. Saplanna Brahmana. 

, 

5?TUT1 ^ TRT ||*8J| 

Hawng carefully understood the nature of Prana as consisting 

worsht " 1 f ° 0t ° f G ^ atr b as stated (before), 0* 
(Prana/ ’ CVer devolcd himself to become tha 

). soon becomes (possessed) of the nature of TrW^ 

also a simila r al / s h u e , t W ^ Ship ° f the sccond foot of 
ln status to thp t 1S VCf y likely to be becoming 

lhe Tra y*. or all that is nameable. 


• — ■« n'v9|| 

In the slrii 1 

* s ex pressed u/ °«^. e cod eclion of) the three worlds* 

(m fhe statement L Ctl0n of a " lhat is lo be expressed-, 

similarly ( a . / be g'nning with t h c word rcah, thel 

Slalemc «t of) (lhe collection of) all the fl£ 

^ cT^TT I 

in ih " ^ ll^ll 

. the same Wav . ' , 

( a statement oft Words beginning with P 1 ^\ a ' • 
> lhe collection of (the content 
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activity. So far, (there has been a statement made about) the 
collection of things in the worlds as what rests on (the three) 
feet of Gayatrl. [ig] 

( 

cRqifafacTF^Rl S#: ll^ll 

o 

Now the subsequent portion of Sruti begins with the intention 
of stating that which(ever) is to be named or expressed, viz. 
consisting in which is taken Gayatrl having three feet. [19] 


of 


SP points out that this refers to the explanation 
Hiranyagarbha which is of the nature of Aditya. 

Alternatively, expressive of which. 

qf |Ro|| 

The Sruli itself carefully (or regardfully) explains the meaning 
of the unit of words beginning with turya in the statement 
beginning with the wrods yad vai caturtham. [20] 

TFT! 5Jc[%: cp^uj ^ | 

W 3FTTW-' TT^R^^IcIh: |r*|| 

It is colour ( raga ) that is to be taken (or known) as rajas 
and the cause of this usage of it is (the act of) colouring, 
viz. desire (or) close attachment (to the objects) which causes 
all undesirable (effects) on the individual self. [21] 

The verse uses the word aUnan in the sense of JIva. SP justifies 
it with Gita 2.62c: samgat samja)>ate kamah 

^fT-k^lnR fr*!ccl| clMdlfd | 

qc#T ^1 i IR^M 
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The verb tapali means (i.e. refers to) transgressing (from verb 
root krani) that and remaining above (the same). And (tu) 
here (in the BU sentence) are expressed all the bhiitas 
elements’ by the expression rajah. 1^2] 

m dMc-MdWIW: |R?|| 
yt: ^tdld'-bJ-M fP-TTdWR ^1^ I 

TRW! ^ R^RdMPd Pfe IRtfll 

As this one (i.e. Adilya), of very powerful rays, shines over 
and above (upary-upari) them, so also the worshipper (who 
is) thus (devoted to Gayalrl) shines with glory and fame. [23] 
A knower (of the nature of Gayalrl) causes torment to his 
haters by his brilliantly shining fame, after having overcome 
all of them by his excellences, and thus, having stood over 
and above (them), with exceedingly shining (lit. burning) fame. 

[24] 


These two verses explain the contents of verse 22 above. 

w^\ iRy.ii 

o 

(An objection is raised:) ‘Since, by the very mention of the 
word sarva , all the desired objects are understood (lit. grasped), 
for what purpose is there then a repetition mentioned (in 
the words) uparyupariV [25] 

^ Wft m \ | 

^lT>ldl ^1©^ T^\ )R ^|| 

^ ^ fe ^IKdl IRV9II 

(The answer is given:) This 1 is not at all a fault, because 
there would be grasping (i.e. understanding) from the word 
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sarva of only those regions above which the sun is shining 
(lit. standing). [26] 

(For) there is grasping of even those regions, which are beyond 
(the light of) the sun, (and since there would be a difficulty) 
as to how that (understanding) would be possible (lit. 
established), there is therefore repetition employed, (in the 
words uparyupari). [27] 

lr This refers to the so-called repetition. 


BU 5.16.4 is under reference. 


otirc°'£irai qr qq qcqiqiqq] i 

qcfprfrf IR^II 


That Gayalrl, which has been so far explained as having the 
nature of the entire world (jagat ), is, with its three feet, 
supported in the sun which is (the very) essence of murtamurta. 

128] 

This is the meaning of saisa ... (BU 5.14.4). 

qq erf i 

3rf8F°T ^rf ^q IR^U 

And that, viz. this fourth foot (of Gayatrl), in relation to the 
body also is supported in truth ( satya)\ indeed in the eye, 
which is of the nature of light, is all (that has) form is 
supported. me 


This explains the meaning of tad vai tat satye pratisthitam. 

fq> wqcqcqrffo qrf qg#rfrf% i 

TkTkTT qqi IRo|| 

(The question is:) ‘What again is (that) salyaV Therefore (in 
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answer) it is stated (iti) the nature of the truth ( satyald ) abiding 
in the eye. Again, if (the question is): ‘Why?’, it is likewise 
(tatha) answered (now): 1 [ 30 ] 

1 

That is, in the following two verses. 

^ mfa wi ^ ^ i 

||??|| 

In the statement tasmat ..., there is expressed (clearly seen) 
the nature of truth ( satyata ) abiding in the eye. Also what 
is heard ( sravanam ) is found (lit. seen) to be false, but the 
act of seeing (, irsti ) is not found (lit. seen) to be (grasping 
what is) false (i.e. what does not have the nature of truth). 
Since that (viz. seeing) is rooted in some particular (form), 
the idea of untruth in it cannot stand to reason. [31] 

Thus this fourth (foot of Gayatrl), is ever perceptibly supported 

!JI . C ? ye ( ^! z - l ^ s lrul h) which has the nature of only 
illuminating objects. j 3 2 ] 

(he nni °f this verse is to point out the similarity in 

the nature of the eye and Adilya as adheya-ddhdra. 

™ m sto ^ ^^5fq ^4^ n ^ n 

In this eye which is of the nature of light, all (that is) form 

l.ed P w[n e fh a t n S T P ° n ° f tHe Cye a,S0 ^ shown («• 

stated) (in the Sruti) to be in strength, viz. the Prana. [33] 


This is the explanation of tad vai tad 
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cnf^Rt Fh^IoiPh^ I 

WT ll?«ll 

These two (viz. Indra and Agni) are thus established (as 
supported) 1 and, between the two, Agni is the illuminator 
whereas Indra the sustainer, and (further) Prana (is the 
supporter) of the first two (viz. name and form). 2 [34] 

^In Aditva and the eye. 

Prana is the same as Indra and Agni (wich is itself Aditya). 
This is in relation to the world. 

wiwit ^ i 

Whatever light there is in this world is the whole of it called 
here Agm, (and whatever) movement (lit. throbbing) obtains 
everywhere is, in the same way, 1 called Prana (viz. Indra). 

[35] 

Prana is known as the deity of strength and therefore is to 
be worshipped as being Indra, i.e. bala. 

As in the case of Agni earlier. 

(The collection of) the three worlds, and that of the three 
Vedas and also the triad beginning with Prana, 1 is here 2 
supported in relation to the body ( adhyatme ), in the way 
described. [36] 

This is the purport of piano vai balam. 

^This refers to prana, apana, vyana. 

In the metre Gayatrl. 
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ft cjc4^T I 

WJTFlt TOfMra 113^11 

WFW^ ’im%Wdl °mu 113^11 

(Thus), in the way stated (earlier), Prana and Adilya are 
supported ( sakta ) in the Gayalrl and that 1 becomes the life 
of all other pranas, i.e. through (the strength of) the overlord. 2 

[37] 

Therefore (follows) the Sruti sa haisa for making one know 
what is already staled. Since it protected the pranas, the gayas, 3 
it is called (or known) as Gayalrl. [38] 

This is the explanation of evam v esa gay airy adhyanxanx 
pratistliitd sa haisa gayanxs tatre. 

The word Gayatrl is here derived from gaya connected with 
a root trai ‘to protect’. 

2 Th f s refers to their being so supported in the Gayalrl. 

^This stands for the powerful Gayalrl. 

Sankara (in BUB p.736) derives the word gaya (for prana 
organ’) from the verb root gai ‘to produce sound’ ( sabdakaranal). 

, Anandagiri on BUB: gdyantiti gaya vdgupalaksitas 
organs^ 0 '' - ^ expressed vocal organ stands for all 

I 

T m ’i ^ ^ :p F^lSFnT[ ||^|| 

^ ^ ^ ||8o| 


foot 


"" " IIO“H 

by'foot^or ^ preceptor veiled to a pupil, fc 

the thread 1/° ^ haIf ' Verse b y half-verse, at the time of 

^ ZE'TZZST** Vk ' hal Wh ‘ Ch 

0 IS to be known as this very verse, 2 the one which 
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is carefully explained. It protects the pranas 3 (of that pupil) 
to whom the preceptor has recited (this Mantra). [40] 

This is the meaning of sa yam evamiim savitrun anvaha .... 
J The word Savitr refers to a rc in Gayatrl metre which is 
addressed to the deity Savitr. Cf. Rgveda 3.62.10. 

2 Namely, the Gayatrl rc. 

3 This is the explanation why the Gayatrl and the Savitrl are 
identical. 


cFFR RTR# RMTR 11 ? 11 


Undoubtedly, Gayatrl protects the pranas of that pupil to whom 
the preceptor, being conversant with (the matter) thus (stated), 
carefully recited the rc. [41] 

This explains the meaning of the preceding verse more clearly. 


BU 5.16.5 is under reference. 

Rfd fRRRtTR d1?1 u TTd] RTT 118^11 

Among those, who recited the Veda, this is a dispute on 
Chandas ‘metre’ of this verse, (recited) at the time of the 
thread ceremony of a young boy; (therefore), in order to give 
a decision on that, there follows the subsequent Sruli 
(statement). [42] 


This is the purport of lam eta/n .... 

cTT tdlfafa ^Ff^T *llM I 

nasii 

dlSdfito STMirfi vdMdldW I 

RTf: ll«»|| 
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By the sentence lam haitam (one should express the opinion) 
regarding the Savitrl as having the metre Anustup, so that 
the prima facie view is established. [43] 

Some preceptors have carefully recited to the initiated pupil 
this verse, viz. Savitrl re, in the metre Anustup — this (they 
did) by resorting to some reason. 1 [44] 

^This is explained in the following verse. 


^ iiavtii 


Since Vac is itself the Anustup 1 and Vac is the SarasvatT 
(also), the same (i.e. only that) is therefore to be taught to 
the one who is initiated, not any 2 other (rc). [45] 


^For Vac as Anustup, cf. the Sruti: vdg va anustup . 

SP points out the purport of this Savitrl Mantra in the words 
tathd ca tat salitur vnumahe vayam devasya bhojanam , sresthani 
sat vadhalaram luram bhagasya dhwiahfy anustupchandaska- 
savitryarpane sarasvaty evdrpita sydd ity arthalu 


1188,11 

CN 


^ learned man should do as he has been taught by the 
preceptors, not in that way as said before by other preceptors: 

e should recite the Gayatrl itself as Savitrl, since (thereby) 

( or him) (i.e. all the results accrue to him). [46] 


is verse states the Siddhantin’s view na ... phaldptitah. 
points out that, by the mention of only Anustup, the result 
lat accrues to the worshipper is (Ihe favour of) SarasvatT; but, 

^ ^ h* men ^ on Gayatrl, the result is the acquisition of 
everyt ing. Therefore, there is emphasis on recitation of only 
Gayatrl. 


J 
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This would mean that a verse addressed to Savitr can be 
in Anustup metre, but that is set aside in favour the one (to 
Savitr) in Gayatrl metre. 

sWtedWi % ^FKqiffcTR I 

^4jjq-d iiyvgn 

Indeed, the entire world is placed in the Gayatrl, as has been 
already explained; in reciting that, there occurs the statement 
of all that which is the means to (the acquisition of) the 
end of human life. [47] 

STTc^cf % ||y^n 

This entire world is ever the Atman owing to the very nature 
of the vijiwnapunisa , ‘the individual self', which comprises the 
common and the uncommon 1 (things in it). [48] 

This verse explains the purport of yadi ha .... 

! Cf. next verse where visesa is paraphrased as asddharana. 

C\ 

Without taking up the common things and also the uncommon 
things, there is never done (lit. desired) any action of whosoever 
was born. [49] 

SP states that the thought of this verse has been fully clarified 
the Madhu Brahmana. 

arfilo-Mc^ i 119. o || 

O *N 
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Before the manifestaion (of an individual self), there was this 
form (of its cause), by its very nature, and, after the 
manifestaion (of an individual), the same became characterize 
by collective (world) and particulars in it. ^ 


cic-fcn i 
fact: ny.? ii 

Thus, when the greatness (of Gayatrl) is thus established here, 
in the way stated, there is not possible any decrease (i*®* 
ecoming less) or increase of the knowledge. 1 

^uresvara uses the word null for mtitr, i.e. the knower, viz. 
one who knows the Atman. 


* ** I 

mull 

in ^' s 35 the very purport, the Sruti has state' 

not coir| S T ^ at P erson > w ho knows thus, ° e 

(varied) ™ * ** ^ 

rri • 

from the statem ent of the particular result ac^ir 

Gayatrl. We 8 e of the nature or the purposefulness o 

Addl fac i . 


hinted at) in the preceding verse (SP)* 

11*311 

^ the Word*; ( 

(this view) h P ° ^ rut ‘) sa yah ..., there is a P ral 
advantage. aUSe ^here is no possibility here, any S1 
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Or rather, there is here censure of accepting gifts since there 
is a contingency of a person’s being proud of being a 
knower 1 such a person is found fault with, 2 because (his 
pride) has the nature of wiping away 3 all his merit — (thus 
is this censure) for prohibiting. 4 [5< 

This is another way of stating the purport of what is mentioned 
earlier. 

*That is to say: he may have greater pride than what he 
might legitimately have as the feeling of a knower. Or he might 
be proud, even if he would not be a knower—A knower of 
the significance of Gayatrl is meant. 

2 Or, is spoken ill of’; alternatively, ‘made a butt of ridicule’. 

3 Literally, steals away, i.e. destroys. 

4 Supply: acceptance of gifts. 

BU 5.16.6 is under reference. 

Even knowledge in relation to the feet (of the Gayatrl, i.e. 
Savitrl re) which are stated is not effective (lit. capable) in 
warding away (that censure); for, in the case of a knower 
of the Gayatrl also, there can be greater acceptance of gifts. 

[55] 

^his refers to its significance. 

In the words of the Sruti kutaJi ..., * the purport is: there 
is not in this world a giver of gifts like this one, there is 
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Surcfvara's Vartika on Khila Kanda with I lair-Verse Index 


nol a similar acceptance of gifts, and there is not any one 
who (has the capacity) to secure them. [56] 

*Cf. BU 5.14.6. 


5fTf q q qj%: ||y.vs|| 

o 

! ^ ie / 1 ^ ese are accepted, there is no blemish to follow 
in e case of a knower of the Gayalrl — to say this, 2 the 
i>ruli has begun with (the words) set yah .... [57] 

‘What we mentioned in preceding verse, viz. rich gifts. 

at is, to answer the question implied in this statement. 

i i^i i 

^ q: Ii^n 

° 5yat 'l I) ’ W ° U,d 3CCepl lheSC 

i - aL::";r r b :“:j7;'; 8 

!ri'r e T Ci 7 " nly « eome as) ,hc result frolf' 
Ga'va“n ,h , < f“ r ' ) . k,,0Wlcd8e ° f 0«) the first fool (of the 
«he c 1 1 '.r rV"' tmmeh 10 dcslro y (i-c- exhaust) 

(the result of) the knowledge „f lhe remain ^ fcc( „ r lhe 

[59] 

vele'in ™ ^ ^ * lhe I"**** 


qq) fqqj q|q^ d ^fq 

q q^ : ‘ M6 , 0 
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In the case of the one who accepts only that much (the reward) 
as a result of his knowledge of the three Vedas, there is 
destruction, a loss only in respect of his knowledge of the 
second fool, (but) not the destruction of all (that he has known 
from the Gayatrl). 

c[#£f ll&.^|| 

If a result of that is magnitude imagined, (for a person) even 
while there is no possibility of it, then he, though possessed 
of the knowledge of (all) the three Vedas will not obtain 
(the result of) the third foot (of the Gayatrl). [6 

sr^t n&^n 


By the acceptance of the gifts (thus) described, there would 
not be destruction of the one (viz. the inner self of a person 
i.e. the Atman) which has divided itself (as it were) in the 
universe and has infinite (number of) forms (and yet, in 
reality) bearing the form of collection (of all beings together). 2 

( 62 ] 


1 Literally the egg (form of the Brahman); cf. the commonly 
used word bra/wumdci. y 

This refers to the result of a person’s knowledge of the 
lourlh foot of the Gayatrl, viz. the whole of the Gayatrl. 




And there is seen in the world ‘an example for what is limited 
(in magnitude) and is, therefore, having an end, but there 
is not seen anywhere that (viz. example) one for what is 
limitless. r . 
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The purport of the verse is to bring out the result of the 
worship of the fourth foot of Gayatrl which is imperishable, 
as against that of any of the other three feet. This is to strengthen 
further what is said in the end of the preceding verse. 

fec#^Tiq 118,811 

O "S 

For, this one, i.e. the worshipper, has reached the infinite 
Atman, through worshipping it, day and night as the Prana, 
viz. the Atman that has been abiding in the eye as the sun. 

[64] 

o 

There can never be conceived the destruction (lit. loss) of 
this one, since it has infiniteness. 1 In this world, that which 
has an end is seen to come to destruction but not, on any 
account, that which is limitless. [65] 

l cmantatah stands for anantavattvatah. 

ll^ll 

By the word ksaya (is) indicated rebirth (lit. repeated existence 
of one) at various levels which are mostly full of grief/sorrow, 
whereas that (rebirth) is not to be conceived in the case of 
one who has assumed the form of collection (of all beings, 
1,e * the Atman) on account of having achieved liberation (lit. 
the state of singleness). [66] 

BU 5.167 is under reference. 






















5th Adhy*aya 16th Brahmana 


99 


*w)cfciini i 

T TP^T#fcTFF%T ^qkWcnsflsfc^f IIS^II 

^jTsqrcc* ^ f^fep^cT li&^N 

3Tq^#c^lfq f^ki cT^T STFF^rR^q% I 
3ioxrm ^rawi^id ^ iie^n 

H4-Rcb*d gfRmcWc^T ^fasiHdW I 

^IcMKd^^q g llvsoll 

K^l I 

^c^ld^MlRtd^^ dT^fT Ib9?ll 

A person, who has known the significance (of Gayatrl) which 
is already explained, should ever with faith offer the worship 
to Gayatrl which is described before, with the Mantra gayalry 
asi .... [67] 

He should ponder (think to himself) over the first three feet, 
(reciting the Mantras) ekapadi asi, dvTpadi asi, and tripadl 
asi . 2 And he should ponder over the nature (of the Gayatrl) 
as being four-footed (reciting the whole Mantra of Gayatrl, 
viz.) turya (the fourth one which is laready slated). [68] 

Also in the words apad asi there is stated the infiniteness 
of that (Gayatrl) and (in the words) avyaya caksayasi is 
understood (the meaning) ‘there is indeed no end of you (O 
Gayatrl)’. [69] 

One should know from the statement namas te ’stu turfyaya 
... that the tiuya has prominence (with reference to the three 
feet) and also the subordinateness of those three feet that 
are (already) described. [70] 

And, in this context (of the Brahmana), the word asau is 
for uttering (in its place) the name of the enemy and the 
word adaJx and ciIxqiix as well are used as the statements of 
the result for the worshipper. [71] 

*This is meant by the word upasthdna\ verse 73 also uses 



































100 


Surctvaras Vartika on Khila Kanda with Ilalf-Vcrsc Index 


it in the same sense. 

2 

Suresvara uses the compound of eka, dvi and tri with padf. 
Also, as a consequence, the verb asi is used only once. Translation 
indicates this, by separating one sentence into three sentences. 


wtt qteffrn m^iPcjRi i 

^ ct cfTf W^ H-MiFhRi 11 x 9311 

‘Let that thing which is desired by my enemy not come to 
him.’ Or, let it not prosper for him. Or, may I obtain that. 

[72] 

This explain 5 ^ an ^ ras osav ado nia prapat kamo ’smai md 
samrddhy alxam adali prapam. 


In th!S worship, which is thus described in this (statement), 1 

of one 7,T 8 7 magiC (fl&/ ' /c ^) ( a » d ) in this statement 
o one .of the three names of the Gayalrl as said before) 
ere is option pertaining to-the result. [73] 

1 Namely, what is said under verse 72: asdv ado .... 

^ d wStefrr ‘° " ,e PUrp0Se for himself •!■= result (of 

Ihottgh. in woJippXmW l ° da '\ < Thc 

I obtain that p„, pose lhrongh ^ 

BU 5.16.8 is under reference. 


» SH ft cIR^fE, , 
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fe(q m: Ilv9y.ll 

(A question could be asked:) ‘Only this much is to be known, 
or, is there anything else which remained to be slated?’ (In 
answer it is said:) ‘Yes, another thing is also to be known, 
since without that there is incompleteness (in respect of the 
knowledge about the Gayatrl). [75] 

fen WEPRTT WMcTOfef: I 

o o 

fe[4felFfeq cTfec5lfeirS7% Ilvs6.ll 

The lore (of the Gayatrl) which is well-studied 1 in its 
completeness, results into (good) effect thereof for the 
worshipper; as against this, that is alternatively, it results into 
undesirable (result for him). It is this that is put forth, (in 
the subsequent portion of the text). [76] 

] That is, Gayatrl is repeatedly recited. 

In the following , Suresvara has referred only to the significant 
part of a small bit of narrative that is (old in BU—he omits 
a few details thereof. This marks the cryptic character of his 
treatment of the whole Brahmana. 

6#: ||V3VS>|| 

o 

Since the Gayatrl is of the nature of all (objects in the world), 
therefore, there is understood even Agni. Thus since (Agni 
has been) established as the mouth of the Gayatrl, the 
subsequent (portion of the) Sruti is for (stating) its purpose. 

[77] 
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Su ret vara s Vartika on Khila Kanda with Half-Verse Index 


There is (in the narrative in the Brahmana) the statement 
about the undesirable result arising from the absence of the 
knowledge (of the Gayatrl) of the mouth. (As such), by the 
statement agnir eva nmkhain tasyah there is staled the fullness 
of the worship. 17 


T(^l c fci|pI’Cl^f^f] ||v£>« || 

o 

There is thus staled here 1 the fullness of the result (arising) 
from viewing the Gayatrl (in this way) and also from knowing 

t at Agni is its face, as said (before) — now in this statement 
yadt .... 2 [79 ] 

That is, in the Brahmana. 

Read ■ yadi ha vd api bahv ivdgndv abliyddadliali sarvam eva 




himcJlIf 10 ^A 5 kn0Wn lh,s Ga y alr > as having Agni as its face, 

A^rd burns^r T ma "’ < who has lhus become) 

the fire-wood. C m3SS ° 3,1 advanla S es - 1 Just as a fire (burns) 

[80] 

Add. which he has received by accepting the gifts as fees. 




For the one that burns 1 a 

(to burn), (even) when ’fhJ ^ ^ (t ° o) mUch 

burnt 2 and ih P r • ^ ere IS lncrease > n what is to be 

Us "mireTv- i„r ,fu dK,n,Ctio “ ° f what * *° be burn., in 

(he word im. ,S 15 S0) ’ llle,efore lhere is <“ lhe ,exl > 

[81 
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This is an explanation of the use of iva in BU, and SP points 
to the connection of iva with the darstantika also. 

1 This refers to the worshipper of the Gayatrl. 

2 The sins of the worshipper are meant. 

^ RcRlR ll^ll 

o 

One, who has known this, would become just this one (viz. 
Prajapati), his sin would be the fuel associated with fire. 1 
That knower will have eaten up that sin and would become 
pure, owing to his separation from the sin. [82] 

! That is to say: It will get burnt. 

He is pure because he has not any contact with various 
Dharmas (implied by ritual), he would never be aging because 
he will not have any modifications (in him by the ritual). He 
would be immortal because his body will not have grossness 
and because he has the nature of only Prana. [83] 

















BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

5.17 


-3^^ tp: 3TFTO: imi 

(Now) there is to be prescribed some mode of worship for 
l ic performer of religious acts, (for him) who has known and 
repeatedly devoted himself to the (already prescribed modes 

of worship). For this purpose, there now follows the subsequent 
Agama (i.e. Brahmana). r 


the beginning, Suresvara does intend to include jriana- 

~r a r in respeci ° f the w ° rshi p ° f G 5 y aid > ° f 

course, following Sankara. 


^*11^ 5RT#Sg 3flfe^t£Rtfo; |R|| 

SdillaT't ‘T <0f llle °. 5 >' a,r ') 'S Adilya and, because that 

therefore h ' 10 ,he **« <°f the Brahman), 

for (pres’crib " e |' eSSarily r ° llows _Q”asanga) here the occasion 
fP rcscri omg) the worship of Aditya. [i 

was not ZcuTsed^bThire f 1 m ° de ” f worshi P of Adilya 
there is jnmakannasanmccava- ' " , °" e W 

Adilya is pytran r •, ' ’ note unt * er verse 1 above. 

one attains liberation’' Zt' 1 bCCaUSC ’ *° lh ' ‘“p °' 
and then proceed onwards! ^ ” VS ° COme lo Ad " ya 


tytrifrojet 


^TdPRI | 
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imi 

Hiranya means (lame, immortality. And by the orb of Adilya, 
which has that (flame) as its nature, is closed the door to 
Adilya, the highest reality, viz. satya. [3] 

ccTI^Nif&Fl w i 

^FIcMbunf^j II8II 

O C cs C 

‘O God, Pusan, open that door for me, who am desirous 
of seeing you.’ 1 Since he nourishes the world by showers etc., 2 
therefore, Pusan is known as Adilya. [4] 

This explains tattvam .... 

The Vedic god Pusan is identified with Adilya. And also, there 
ls ^ derivation of the name PGsan attempted. 

This is a gist of a verse from Vdjasaneyi Samhita 40.17 (also 

m of Kanva recension). This gist continues in the next verse 
also. 

2 

The word etc. refers to nourishing plants and beings by giving 
them suitable heat, protecting the human beings from the fear 
of the dark, and showing them the proper paths (as will be 
clarified later in verses 6ff. and also verse 19 below). 

qHoqqMcf I 
^ ^ ^20 sfiwwr \m 

Open the door for me, who have satya as religious duty, 1 
so that I can see (Reality)’ 2 —for me, whose religious duties 
are never false, on account of (my) resorting to the 
(authoritative) means (of knowing the same). [5] 

This explains satyadharmdya .... 

This is dharnta which can be a law (for one s conducting 
oneself) also. 

This is clear from verse 3 above. 
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||gj| 

^flfccRllf^l t(4^: ||V9|| 

*K ?fi}J ^Kq rRMcMd: I 
'HMiHcq^Rl clq %Rf ||c;|| 

o o 


Since he nourishes this world by giving cool, heat and waters, 

he is called Pusan and, since he is the only one that acts 

(lit. goes), therefore, he is the only Rsi ‘seer ’. 1 [ 6 ] 

By controlling all those, who need to be controlled, you are 

ama, the Great Lord. And by a proper (lit. good, su) urging 

° C °? ^ aler clC- 3 y° u are Surya and, therefore, the source 
(lit. giver) of heat . 3 , 7 . 

Prajapati is the highest Brahman, the cause (viz. origin) (and 
Iherefore), betng an offspring 0 f his, y „„ „ e J as 

’ praised (lit -*> * ,h °“ % 


":Z:TT^ dl(fere "l words in the prayer lo Pusan. 

2 The L 7 Z r 3 " 1 ' 3 lh " e “ “ e P i,h " °f POsan, *»«• 

1 he word etc. refers to gharma 'heaf. 

yam aid f' dC,iV t° n 0f lhe names Yama r ™" verb root 

a That ! T Verb r °°' " “*<■ ™ prefixed to it. 
Thal^who have studied the Vedas extensively. 

^ ^ ^ n 

X'“ “ d (i,r: e os, <y ii r- 7* roniroi ihe <* 

blissful and is only yours. ^ ° f yOUrS) Wh,ch is lhe mOSt ( 
And as I ever see you on account of your association with 
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Ihe dhamias ‘laws' 1 and satya ‘truth', O Bhagavan, let my 
d/xarma also be of the nature of satya and may you look upon 
me to be so. 2 [10] 

Now follows the meaning of vyiiha .... 

1 Or, ‘duties';, in the Vedic notions of religion, the gods also 
follow certain laws (there, the word is vrata). Cf. dhvtavrata 
of Varuna, sucivrald of the two Asvins. 

2 That is, I also am satyadliannanvayin. 

Thai god, which resides in Adilya, and lhat, which abides 
in (my) intellect in the form of the awareness ‘I am that’ 
are distinct only on account of the (difference in their) abodes. 

In reality, however, there is no difference (whatsoever) between 
us two. [11] 

This explains yo 'savasau puriisa/i so 'ham astni in BU 5.15.1. 

ll?3ll 

May this wind (Vayu), which is existing in my body, go to 
the divine Vayu. (And) may (this) body which is rendered 
to ashes go (to the earth), since this one, has related 1 to 
mortality. [12] 

This explains vayuh ... sartvam in BU 5.15.1. 

1 That is, is beset with; however, lit. resorted. 

T-K-l-IkdRlId Rl'fill'd d>lH u l: i 

^ ||??|| 

And, there, the notion understood about a performer of rituals 
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on the basis of the indicative word bhasmdntam ending into 
ashes’, does not, however, reasonably pertain to an ascetic, 
because there is no possibility of the burning (of the body) 
of that one. '' 

This explains the significance of the word bhasmdntam. 


^qqpiMi qsjpccj Ii^n 


The words, beginning with 
an indicator of the deities 
parts of the body), so that it 


vdyuli , are to be taken only as 
(who superintend over different 
becomes what was its own source.* 


[14] 


This explains lathdnyadevatali svam ... in BUB 
Each of these deities merges into its own origin. 

ijf | 

stifeilfift Pro ii?kii 


INOW, 


thisame 0,11 Wilh * '» <*■* (oneness) „“,K 

[15] 

One remembers here Gita 8 6- 

zzzrr: bMm ‘ '»“•>’ *«*—» / 

'He e The r , " ^ SadS ,aimS '°// 

Here, the word al,„m refers to the body. 

vSince Om is derived frnm < i 

On. on account of his offering ZcSn 't T Ztj, 
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is because it originates in memos ; that (deity) 1 is of the nature 
of a design (of what is to be done). [16] 

lr The verse uses the word so (a feminine form) and therefore 
it should be taken to refer to the devatd (feminine) of kratu 
(masculine). 

3Tf frspERt | 

371^10 ^FRcWT cr: i^ri 

O O "N 

Having addressed (the deity) with the words Oni krato ... — 
that (address) is connected with the word sniara , because we 
obtain excellent fruit only by remembrance (of the deity). [17] 
Therefore (it is meant to say) remember what is to be 
remembered, now when (my) death is imminent. The repetition 
of the word smara again and again is only to express regard 
(for the deity). [18] 

This is anakoluthic construction that was at times noticed only 
in Vedic Samhitas. 

|| 

Prom the specification by the adjective supatlxa in ‘O fire, 
lead us by a good path’, it is only reasonable to accept the 
(movement of a departed JIva by) the northern path; (this 
is so) because the others (who are not included in us in the 
prayer) do come back (to the mortal world) again. [19] 

cb4'-Ml£)fa 1 

^ ^ |Ro|| 

The word vaye means kormopholdyo for securing the result 
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of the (ritual) activity 5 , since it (viz. rayi) is the result of karman 
‘ritual activity 5 . (So also it is said) ‘O god ...’ (for) he is a 
knower—there is here a reference to all the inner thoughts 1 
(of the worshippers) as also to (ritual) actions. [20] 

* These are prajnanani , a paraphrase of the word vayunani 
in the Vedic Mantra. Since the phrase kriyas tatha stands baside 
prajnanani, we have to refer it to the inner thoughts. 

ci fcif wfo: 113*11 

firm i 

f^l^Rra SW IR3II 

o 

And similarly remove from us our sin, i.e. evil, (O God). As 
for ourselves, we are now weak after having done our religious 
duties and are about to die. [21] 

Therefore, at the end of our life, we offer to you with devotion 
a respectful prayer (which is) the most potent in thought 
(bahutama dhiya). 

Therefore we offer you at the end of our life a prayer in 
(full) respect, with devotion, and the most potent in thought 
(bahutama ). Forgive me, O God, and be favourable also. [22] 

Here, in these verses, there is a change from vayam understood 
from ‘us’ to aliam (viz. me). This is because Suresvara is trying 
to explain the intention in the Vedic verse, viz. the offering 
of a prayer by one which meant the offering by all. 

WRt 1133II 

Thus ends the seventh Adhyaya of my statement in the Vartika 
on the Bhasya composed by the best of the ascetics who bears 
the name of Bhava (i.e. Lord Siva). [23] 







BRHADARANYAKOPANISAD- 

bhasya-vartika 

6.1 


VlltfiqtR | 

||^ || 

The seventh 1 Adhyaya has been discussed conclusively. Now 
w.ll be explained the eighth Adhyaya, which has an occasion 
(i.e. proper scope) in this Kanda, the Khila Kanda ‘book 
pertaining to what is to be appended’, 2 owing to the absence 
of the discussion (lit. statement) about it in the former 


a J1T1 ' he ,raditiu " al "“"'O' 1 of nnmbering .he 

£hiT» hmhK Adh W as >■ 2 - 6 are nrendoned 

our ull,h R 7“ 3> 4 - 8 Cf - “te a * .he beginning of 
our Udguta Brahmana [Vol.4,1991|, i.e. BUBV 3.1.1 

Yajnavalkya Hnda (cf 7 Ka " da ' Adll >' Syas 3 ’ 4 ’ 

5-6 comprise Khila Kanda * °' MU "' a " d Adh *»“ 

non-Brahmal'^SP). lhC ‘” ilU ' !r ‘ h ' S Adl,) ' a >’ a ' ™- whal is 


' W ^ T: qtfen | 

g , R1I 


Gj'!riT aS a,alen,e "' earli ' r »f 'ha reason as .o why .he 

d°d t ht v- ra " a; , bu ' il was "° l ala “= d aa •» i> 

reason for ikTr • a " d olllers ’ < Now ) is staled here Ihe 

reason for that (viz. not so happening). p 


J Refer to BU 5.14. 
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stcT: Wft ^ c[ I 

3IFFcl4«^ g II3II 

Since Prana is the eldest and the greatest, and (til) Vac and 
others are not (so); therefore, there it was stated that Gayatrl 
became (only) Prana. And (this subsequent Brahmana is) only 
for stating (what) follows (pranoptisand in the preceding 
Brahmana). [3] 

This verse rejects the view that the reference to the jyesthatva 
... of Prana would indicate this section to form an ancillary of 
ukthopasana. 

^ ^fd$N^d*m fadlmRdcdchK u lld IISII 

(One would say:) ‘This is another worship 1 and has a result 
also; it is intended to state this’. (The Vedantin answers:) 
‘This is not for conveying any ancillary (or a subordinate) 
to what is mentioned (earlier); 2 since there is a different reason 
for another worship’. [ 4 ] 

1 One connected with Mantha ‘offering of a stream of clarified 
butter’. 

2 This refers to the Mantha offering at BU 6.3.1. 

^ TF^T: qo^ sjqj: | 

qi u llcq^R<-RcN 5Tqi 5 llbdlMd u 4cl llUlf 

Here is described the mode (of the performance of the 
recitation) of the five Mantras, 1 viz. jyestha etc., in the ritual 
of the Mantha by one who knows the nature of Prana. [5] 

1 These are discussed in BU 6.3 and this Brahmana is then 
ancillary to the Mantha worship and is thus useful. 
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w^it f qr sRi i 

ital ll&JI 

Or rather, on account of the distinct mention of the fivefold 
result in (the words) yo ha vd (BU 6.1.2-6), 1 the worship 
of Prana is different from the Mantha (offering) and (di) the 
Mantha is (prescribed) for one who seeks for (or, desires) 
greatness. 2 [6] 

1 This is to reaffirm the distinction between the worship in 
BU and that in CU; in this latter, the Pranavidya is described 
to be fivefold. The reason for the distinction is the reference 
to the Mantha worship. 

2 The ritual of the Mantha aims at achieving worldly prosperity 
and, as against this, the worship of Prana aims at oneness with 
it. 


% WTWFTRFfT ^ RfIT I|m>II 


If the result (of the worship of Prana) were not mentioned 
as distinct, then it could belong to what was ancillary to (that 
mentioned in) the statement (of the Mantha worship). (But, 
only) that 1 being there, there would ensue (a result). 2 (And, 

the result) of speech and others could not (realise) without 
that. 1 


[7j 


‘Namely, Prana. 

That is, becoming one with Prana. 


vnMW Tpqfo Ii^n 

The (distinct) function 1 (of each of Vac and others) in a 
body is described by the scripture as the existence 2 of Prana 
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(in it). (Thus:) Prana first enters into a body and leaves it 
later (i.c. in the end). [8] 

1 This is vrtti. 

2 This is also vrtti (= astilva ). 

yiuinwi«ral ^ 1 

SFScTI cfSF^TRFH IKII 

And that (Prana is) the eldest and the greatest, because it 
is the support 1 of pranas. 2 The greatness of this (Prana) 
is explained by the text which will be stated. 2 [9] 

This explains yo ha vai jyestham ... (BU 6.1.1). 

*That is, abode (during the span of an individual’s life). 

2 It means: organs and/or the winds in a body. 

3 This refers to BU 6.1.7ff. 

Only Vac is not destroyed in this world and in that beyond; 
it enjoins the pranas abiding in various bodies. 1 Therefore, 
it is greater (than them). 2 [10 

1 Like Prana, Vac remains in both the worlds; even though 

it exists in different bodies. 

2 

Read SP: sarvapravrtter vdgadlunatvad atas tebhyo ’dhika 
It adds: sopdsyd ‘that Vac is to be worshipped’. 

1 ^HNWIc-MI cFl n^ll 

Knowledge (lit. seeing) of the Atman 1 is considered (by some) 
a (greater) means of knowing than what is heard, 2 thought 
or as stated by; 3 (therefore,) caksus is the support of all kinds 
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of knowledge, for [he Atman is steady there (in caksus). [11] 

This explains yo lia vai pratislham ... (BU 6.1.3). 

That is, the nature of it. 

“Or alternatively, aeccplcd/upheld by the elites. 

Three alternatives are understood thus: smta, mata or ukta. 

5lfclfb6c1l II^II 

Since Vac is enriched on account of car and does not ‘indeed’ 

speak what is not heard; (therefore) the richness from the 

function of itself (i.e. ear) or of others is steadied 1 in the 
car. 

[12] 

is T richc? PlainS ,W ^ Sampadam - ( BU 6-1.4); sampad here 
Or alternatively, firmly established. 

^ 3TfTRFt cT=i | 

^ || ^ m|| 

functions l h f e v ab0je ind “ d - < arc Permed) the 

(when) preceded by il^rforMhat" 11 'Ik* SlCadied ' only 
meditates ^ ’ ° r 1 lat ls l ^ e means lor one who 


[13] 


meditates. 

This explains yo ha vd ayalanam ... (BU 6.151 

2 Namely" ^ COnli " Ue l ° be P^ormed. 

Namely, the function of manas. 

^ I? tWI ftHI 3FT| 5hWs^ m?8m 

prajcili 1 is (he generative organ, because it i s , he cause ot 
,|,e origin (of bemgs); nowhere is here 2 noticed the birth 
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of any being without a seed. [14] 

This explains yo ha vai prajatim ... (BU 6.1.6). 

J That which has the attribute of generation. 

Namely, in this world. 

devoid I 

WTHT WT 5FT: ^ cM ll^ll 

Since the (various) functions (ol the organs in the body) are 
preceded by Prana 1 and mention is made of them“ by that, 3 
therefore, Prana is the first 4 of pranas. It is indeed 5 the 
eater and that food is for it. 6 [15] 

This states the purport of the slx worships mentioned earlier 
in BU 6.1.1-6. 

*Cf. verse 8 above. 

Thai is, the organs. 

3 Namely, by the word prana. 

'Possibly both the eldest and the greatest. 

■’Read SP: pralhamo his'abdo mukhyapranasya jfvd- 
bhedendtlrlopapadako dvitiyo vdgdder bhogydntarbhavena tatlid- 
ivdvedakah. 

f, The words ‘for it’ can be expressed as ‘belonged to it’. ‘That 
food’ refers to the enjoyment through various organs. 

Now follows the exposition of the narrative of the dispute among 
pranas over the greatness of only one (BU 6.7.7//.). This occurs 
also at CU 5.1.6-12 ; 5.2.2; (in brief at) Kausflalcyupanisad 2.14, 
3.3; Prasnopanisad 2.1.2-4. 

% WW: | 

Those pranas (which are thus) characterized by their own 
properties, beginning with the word vasistlia 1 as stated (before 
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in BU 6.1.2ff.) were disputing with one another (over (heir 

rp.lafivp irrpQinocr __i_\ , ? 


[ 16 ] 


relative greatness in words) ‘I am greater’. 

^The best helper or the one who covers/protecls best. 

SP comments: nirdharayitum na parayanli sma. 

^ ^ qq^|^uj^|[£pp n^v9|| 

For obtaining a decision (regarding that matter), they 1 

approached the Brahman, 2 viz. Indra 3 Prajapali. They, 1 

see mg ccision, asked him, Who amongst us is vasislha ‘most 
shining’?’ 6 [17 j 

! This refers to Prana. 

Indr? r h PrajaPati r d L n0ted by the Word Brahmaa - That is also 
the pranaT^ ° ^ C ° nnect,on witll > or superintending over, 

3 Indra, possibly because of his connection with indriya'l 

ww^riTthetentenc l ° ^ l J e dcscri P lion 1 of being 
^ have shown partial ^ ^ ^ *** * 

Literally, indication. 

2 Cf. BU 6.1.7. 

M«n 

Knowing though full well 1 about the (character of Prana as) 
being possessed of the mnliC^c r • , 2 1 1 F " a as ^ 

did not declare (the same ven ,7? “‘Z Brahma ; 

yet), with the intention that (they 
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should have) their own (i.e. direct) experience. [19] 

! Or alternatively, though he (Indra Prajapati), in reality, knew 
full well. 

"These are: being vasistha , pratistha , sampad , dyatana and 

prajati mentioned in BU 6.1.2-6. 

3 

This refers to the pranas. 

cf: IR°II 

Lei that one amongst you be known as vasistha who having 
departed from (the body), i.e. gone away (from it), the people 
would eonsider the body as more wretched. 1 [20] 

'Already, it is held, the body is wretched (lit. full ol sin 
or impurity), but it would now be more wretched. SP paraphrases 
Papa as asprsya ‘not worth touching’. 

ycj^i to siRr ikui 

Now proceeds this subsequent (Sruti) text to examine (the 
na ture ol) the object (worthy) to be worshipped by Anvaya 
and Vyalircka, with a view to ascertaining the character ol 

vasistha etc 1 J 


This refers to vag ghoccakrama ... (BbJ 6.1.8ff.). 


^IFIT ^bUlRf t: TO"THi 1 _ 


(This is so) since the activity of ihe organs °a n therefore 
(only if they function) as jointly, 1 there canno ^ 

[he performance of the function by (any) on ° 0 ^ g 

Us ^f. as in the case of carrying a palanquin (by Ha 
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jointly and not severally). 2 |22] 

^he words ‘jointly’ and ‘by itself (i.e. severally)’ arc 
emphasised with a view to ignoring the period of a year (which 
is not of much significance) in the context. 

2 This is an instance of Suresvara’s cryptic expression of a 
simile; that is, some relevant corresponding details are omitted. 

'-■MI-MI c^jfepep vj-o>Mc) |p ^ || 

( H ere) is staled in the Sruli a well-known instance in the 
worldly happenings, under the pretext of a narrative, yet by 
employing (the method ol) Anvaya and Vyalireka, with a view 
to establishing the superiority of Prana (to the pranas). [23] 

The word -khydyika- is adopted for -khydyikd- 

P ur P° rt of yalhakalah yathdsandhdh yalha 
adhuah yalha mugdhali and yalha klibdh in BU 6.1.8-12. 

^ f^Rl cfi^j | 

^ | R y,| 

S t .tv Stalem m t ‘, aS lhey are dumb ’ when Vac’, (and) 

that fher 3 - 6 b l " ’ When With ° Ul caksus ' etc - il ^ asserted 

when there S is a Vr"na bh aPaC,ly ^ fUnCti ° n) (i " 3 b ° dy) 

[24] 

SP adds tasmat pranah srestha ili sesah. 

^ ^ ^"cjcp4iJ] | 

^ | R ^| ( 

Since a body is capable of activity even while Vac and others 

in i° “■ ihe fa " * * ° f v* -s tsaa 

(by themselves) is not (anywhere) seen. [25] 
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^fd^ld ^ w\: ^Rdcb^ra: IRSdl 

A body certainly falls when only Prana has departed from 
it and it rises when (Prana) has entered (into it); therefore 
Prana is greater (than others and not for anv other reason. 2 

[ 26 ] 


^ Literally, this one. 

That is to say: No other reason needs be adduced to prove 
its superiority. 

ip ^ I 

iqj l^T IR^H 

^ you are, at all times, unable to live * without me, then 
know me (as) the principal (one) and you (who have denied 
ll ’is earlier) are offenders.’ 2 l 27 ^ 

^his ig u lc p Ur p 0r t 0 f ( e Jiocur ... (BU 6.1.13). 
hat is to sa y ; f Q perform your function. 

, p This * s the intended/imaginary remark by the Brahman 
k^rajapati i ndra) which conc i u des the controversy among the 

p ['- as ‘ 1 hey are offenders in not recognising the greatness 
rrana. 


lRc;|1 

° cs o 


therefore, O Vac and others, quickly 1 give tribute, i.e. offering 
( ° f , Ration, to the principal one’, (said the Brahman Thus 
old < ‘hey said, ‘So (be it)’ and they gave all tha \ 

° Wn ‘o the lord. 2 1 J 


'That 


is? without hesitation or delay. 
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2 That is, Prana, their overlord. 

cqgRic>od^qi£ I 

ggc|p|K>q: TO UTOI 

O O o 

Vac said, ‘I am vasistha only through your being vasislha\ 
Thus saying, 1 the other deities, 2 also (addressed Prana) Vac 
and others gave (to Prana) all that was their own. [29] 

*It means: in these words. 

2 

That is to point out that the deities of the organs, viz. Agni 
etc., accepted the superiority of Prana. 

form ^ sprat: pqisSHdl cfl ^ I 

Vll u iq-q: Mcqq: ^<. u llld qq ||3o|| 

31T qffq fqsfro qifiqvTOq ?|8Fq% I 

3T^ d!*qq: ^ || 3 ^|| 

Then having heard the words of Prana, ‘What is the food 
for me, who am hungry (lit. desirous of eating), and (va) wliat 
garment for me? Teli me’, said the organs to it, [30] 

‘Whatever food is noticed (to be) for (the beings, viz.) from 
the dogs and up to the insects, (all of it) is (only) for you 
and we are partakers of what remains (from it).’ [31] 

5PTf5^ 'Rl'drlP-9(d4Hd:q^: | 

Wdt $tdlld 'HqiPi ^qqilq ^ II33II 

In this context, Prana is the individual being (which is) 
transmigratory, the enjoyer, and dependent on organs and 
manas. That Prana, indeed, becomes all of these (known) from 
the indication (in the Sruli). 1 [32] 

Verse 32 averts the idea that sentience in an individual is 
different from Prana, which can be devoid of a body. 

Cf. atmendriyamanoyuktam ... (Kathopcmisad 3 . 4 ). 
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cpTM flcR MldKd-H^KdPd'^STdb \\%\\\ 

Indeed, the other pranas are made up of that; 1 ^ they have 
it as their origin and they have dependence on it. [33] 

fyiiat is, Prana, called jtva when in a transmigratory body. 

2 The origin, the sustenance and also the merger into it are 
understood from this. Cf. BS 1.1.2: janmddy asya yatah. Also 
cf. sa eva lesain svanu tarn utkraniantaiH ili snitch (SP). 

tTcj]^ -iH^i stolid d?Mld I 

^ d^M II 3 SII 

In the case of the one, who knows thus, there is not anything 
which js not food-this is so, because of (thus) seeing (by 
the Sruli). Therefore, the result will be one s union (i.e. 
oneness) with Prana, because all the food is (only) for it. 

[34 

l cf. verses 30 and 31 above; (only) is used to indicate the 
force of hi. 

i l dcd dT ^ y^^l did ddfd dn4^d I 

-hc-m-iiIm d 113*11 

And (Prana) is the eater of all; food cannot be for anyone 
(else). Thus is established as the character (of Prana) as the 
(one) eater, without a second, it is not swallowed even by 
Death. t 35 

fsREnfd Rdi qpFR^ PlKddSFTR II3&.II 

(It is understood) from the Sruli (statement) adbhilt paridadhaty 
enam asisyantah. [‘They encircle this one with water, when 
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they are proceeding to eat.’] (Here) the scriptural injunction 1 
lays down sipping of water which was not (known) before. 2 

[36] 

J Cf. bhoksyamdnam bhuktavantam ca pranam adbliih pari- 
dadhati (not traced). 

2 SP tells that sipping of water is different from that prescribed 
by a Smrli. 


ii^n 

Sastra would (generally) be 1 conveying the primary sense, 2 

, . IS , . a or an injunction. 4 (And) it is only proper 

1 ft S mjunction ) has association with a result, 

viz. if (,t , s accepted as) an injunction for 


garments. 


acquiring 


[37] 


^The words ‘would be’ mean ‘is’. 

Indicative’sense! WhiCh “ e,,prCSScd by lhe ^ Present 

4 This if’ is for ‘because’. 

5 ™f Wunaf'"'^ '**“•* "*>» -dadlmaiulmyaV). 

mentioned^earlier" “ - «e, witich i’s 

y The word ‘if’ means ‘when’. 

Cf. SP: ndphaldnusango yukto vidheli. 

^ ^ ^11%^ j 

T ^ U| ^IlIWl Ticrq W$z;\\ 

But (ca) some followers of another branch (of the Veda) read 

J r SSL* f ” r “™ o f injunction « and ^ ’pin " 

there is “In ° VC1 a "° ,her bra " ch f” 1 lh o Veda) is that 
PP g O water with (the recitation ol) a Mantra’. 2 

[38] 
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1 These are the followers of CU. The injunction is asisyann 
acamed asitva cacdmet (cp. BU 6.1.14). SP refers to sarva- 
veddntapratyayanydya , i.e. BS 3.3.1; cf. note under BUBV 3.1.3 
above. 

2 amrtopastaranam asy amrtapidhanam asi (Taittinya Aranyaka 
10.32.1; Hiranyakesi Grhya Sutra 1.13). This implies that sipping 
of water, which is mentioned earlier, is without any recitation. 

^ w%%\\ 

Some say that this looking upon (water) is accepting it as 
a garment, because, here, through the force of the context 
(prakarana ), looking upon water has the meaning of not being 
naked. 1 If a ritual were (actually) prescribed, then there would 
be the contingency of eating all forbidden food. [39] 

*See Sankara’s paraphrase of prayatyartham (CU 5.2.2) as 
anagnatartham Tor not remaining naked’. 


ywm ii? ii 
















BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

6.2 


Introductory. 


^5 G ) c tq o q Pfi^iqii u s!%<+)!<cl: | R || 


What was not considered earlier for saying, on account of 
the fact that there was prominence (given to) the thing (i.e. 
Atman) is (to be stated) here, since there is the scope 1 for 
it in this (portion of the) Khila Kanda. [1] 


J T r h f ,S t ref ^ rs 10 adMkara, viz. the topic which is begun in 
BU lifth Adhyaya. 


qci m SJeqr )R |, 

In the end of the fifth Adhyaya is slated a request to Agni 
or s owing) the way; there, in the words supathd ..- 1 of 
the Sruti, is heard a qualifying attribute of the path. l 2 l 


T™. VerSe , slales whal is not “id in l lie end of BUBV 5.17. 
ino i “ ence '° BUBV 517 w i "'1 rc in view is Rgveda 


i var ® US ^ S supolha as an adjective of marga\ but, lh 
C , f s ™l ,al ta > On the instrumental case) which means ‘by goo< 
pa 1 . Suresvara clarified his thought in the following verse. 


cl^a-qqiH ll?ii 
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And as, about the rule of the concomitance of an adjective 
and a substantive (in common parlance), there is a possibility 
of deviation from it, viz. (only) the adjective is noticed (or, 
used); so also should this 1 be understood (lit. seen) here. 

[3] 

^uresvara seems to take supatha as only an adjective of 
margena which is to be supplied. His idea is: the word loke 
‘in common parlance (lit. the world)’ refers, as SP points out, 
to the use of nflani (anaya) for ntlam kamalam ( dnaya)\ the 
use of the adjective alone becomes meaningful. NKL (ms p.822) 
writes raktakambalah ityadau visesanavisesyayor vyabhicare 
visesanam distant ity arthah ! Also, it adds: vimatanam patham 
kathandyottarabrdhmanam ili. 

pi qsp i 

folwa) ||«|| 

Therefore, the adjective supatha would be proper, since there 
is a possibility that there are many paths (available). And, 
as such, the paths of ritual action, as their cause, have to 
be stated. [4] 

This is according to NKL (ms pp. 822-823) the result following 
from the preceding verse (j)halitarn aha). Suresvara appears to 
take supatha only as an adjective and implies the substantive 
margena (in the plural sense). But that appears to be tautologous 
like gavdm gopatim . In the Vedic word supatha , su qualifies 
pathin and therefore it is there only a noun and that precludes 
the need of any other substantive. 

They are the paths to the south, to the north and towards 
(the world) below; they are the results of actions, either 
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prescribed or prohibited. They are to be slated so that one 
conies to have aversion to that. 1 [ 


Read with profit NKL (ms p.823) ke 
kalhyante ( ity ) aha. 

This refers to ritual action implied by 


margali kimartham 
vihilapratisiddha. 


vd 


ii&ji 

There is here not (seen) any tendency (lit. activity) of one 
who is not averse to the entire group of the ends of human 

activity; therefore, that 1 is stated by the Sruli with special 
care. [6] 


SP introduces this verse with vairdgyoklir akincilkareti cen nety 
alia. 

This is referring to ritual activity which should be, according 
to the author, the cause for one’s aversion to the same. 


^lTqq P-q cbHlfri | 

||v9|| 

o 


Ritual activities are not sufficient for (i.e. capable of) 

n IS l ^ e ^sires (of a man), or for warding off 

all the undesirable results, because the result (lit. fruit) of 
them is entirely insignificant. [' 


'The singular implies all resells- ehmKmm . 

WHlt 5FH Pust 3FH ||r;|| 

c o 

Ritual activity is not the cause for (effecting) liberation, (in 
t le same way as) fire is not a remover of burning fever. From 
(the performance ol) rituals, it is certain that there is birth 
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(of an individual for a second time). So also, il there is a 
birth (again), how could there be the highest delight (i.e. 
liberation)? 

This verse argues, with examples, that rituals do not lead to 
the attainment of liberation. 

II^H 

There is neither inferiority nor superiority of the inner self 
by (one’s doing the performances) of ritual activity the 
Vedanta (texts) have loudly declared this, raising the hand 
upwards, as it were! 1 

Here is cited an argument for proving what is said in the 
preceding verse. 

1 This indicates the sense: with full force. 

^ ^f8FTT dsMci I 

Jjcfcicpu 0 ^^l4^W 0 II 

There daksinds do not approach/ that is obtained only through 
knowledge—the revered Yajnavalkya has uttered this, giving 
lull vent to his throat. ^ 

1 Salapatha Brahmana 10.5.4.16. 

Therefore, those, who aspire 1 for liberation which is opposed 
to origin etc. (should abandon ritual activities). Then (one 
should), after having abandoned (all) activities, whole-heartedly 
(sarvatmand) turn to (securing) the knowledge of (one’s own) 
oneness with the Atman. L 
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SP quotes in support of the last part of the verse the Sruti 
statement brahmasamslho ’mrtatvam eli (CU 2.23.J). 

pancchadbliih is derived from is with the preposition pari. 

oijo-vijcp^cjc|: ||?^|| 

ce liberation has only darkness (i.c. ignorance) as its 
impe iment and that there is, therefore, no other impediment, 
here ls no destmelion Q f darkness through rituals. It is 
elleeled) by knowledge, because that has the capacity to reveal 
(the true nature of the Brahman). [12] 


has stated th^ . l ' VC ' VC verscs °f this Brahmana, Surcsvara 
(i) siJrcM connection of it with what is foregone: 

MUM 

ScqlcfMci ■ lolctlo^lirSMi MtiMM 

or the , npwa?d C l“ m t7el°y h v ^ tTf wn' r "’‘"“h'ich 

these art m ,he e H^liolT a ” d ’V 

stated (lit. sung) i n oup ^ ,\ 1C answcr > Ihus has the Sruti 

lokam pratyutthitam ... wWch hav’^ UP ^ ^ T'^ 

and desire. have resultetl from Agmhotra 


‘The word etc. refers in n „r 

lol <a 8 f ’ P ratl ?(ba, trpti , punardvrtti 


and 
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Now, Suresvara refers to what was said in the context of the 
Agniholra. 

3Hl^ c nlc ! MM c ii c r'Mci: H^' 1 

Here is stated the result * of apiirva “ coming from the ritual 
activity called Agniholra, beginning with the word utkrdnti (and ^ 
up to) rising unto a loka? *■ 

*SP refers this to the sixfold character of worldly existence. 

~ apiirva is a term used by the MTmamsakas for referring to 
the subtle form of a ritual performance which has the potency 
to produce its effects (even at a later day, though not necessarily 
immediately). 

^Sec note 1 on the preceding verse. 

3TT sicdT 

o 04 

The Sruli has declared (i.e. explained) the modification of 
apiirva in the words up to rising unto loka, viz. as ivi e 
into the sky etc. (as the result ol) the two 1 dhutis of Agmhotra 

l 1 

SP: agnihotrasya dve sdyain prdtai aliuti ta)oi 
vasydn t ariksadxyddilaksanam lokam pratyutthdndd a sadvidha 
jagaddtmikd vikriyd. 

BU 6.2.1 is under reference . 

It tSTCTOtSSflT IIW 

o 

Having stuck to that very statement here, this subsequent pait 
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of the Sruli, which begins with the word svelaketuh, is now 
taken up for establishing the viewing of Agni (in the manifold 
world). [ 17 ] 

f^T ER ^ TR ^ ^fo^c^xl; Rfcfet: ll^ll 

O o 

The statement, viz. an elderly person gave up wealth and 
respect and obtained with effort the lore of five fires, even 
om one whois not a Brahmana, is a statement of praise 
ol the knowledge (of the Atman). [18] 

Cf. BU 6.3.1-15. 


q^cTl ^cR qjc(^: ||^|| 

‘"'“'t 1 ) °"'r b r healing and ihere cannot 

rUei L W " 0 “:, nre; is Si8 "' 

’ should see everywhere (he Tire as lire heater- 

[1' 

BU 631-15° r' UrP '’, rl | ° f lhl! narra tive ( dkhyayika ). It occurs at 
,'LJ ' ' ■ * '<e..d NKL (ms P-8»)- 

padarihanam dehan pakas y a S'"kdryalvat dyulokadip^ ta 

(This is clearer than^SP "' ahetmv6d ^isabdatxwn ity arthah. 
The narrative is given' in ^ ^ 

The father (saw) th \ 

house), after he . C Son > who returned (from his precept° r 

learned), and said t 0 fullyl a11 the ,ores . (l °, a || 

the lores’ and sent him ^ ow > you have fully obtaine ^ 
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1 SP slates that the word asesa refers to the knowledge of 
the Veda, together with the Puranas and Nyayasastra. 

qftgF^cTFR I 

Rltl'M -Mc'idl ^ IR?II 

(He said to him:) My child, let this learning (of yours) be 
tested among the knowers of Veda who stand as touch-stone 
(of knowledge); this (for) confirming that (learning) and also 
(that) which you have received lrom me. [21] 

This explains the father’s purpose in sending the son away. 

^ITfc| mRiK ll^ll 

Since the excellence of knowledge of the Brahmanas of the 
Paijcala country had been known; therefore, he went to the 
assembly of them, hastening (or, with haste). I I 

TNmhIh ^ IR^H 

Then, with an intention, ‘after having conquered the Brahmanas 
of the Paicala country by the excellence of (my) learning, 

I shall conquer the king also’, he came to the king. [23] 

ct Rp?im I 

IR8II 

Having seen him, a Brahmana, who was desirous of winning 
(others) and thus going on a wrong way, the king said to 
him with the purpose that he learnt (about) a good ^ path, 
in accordance with the scriptural injunction for himself. [24] 
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Cf. SP. unmar gaga praja sanmdrge samkramaniyeli rajakrtyam 
and NKL. unmargasthah sanmdrge netavyo rdjneti dharmasdstrdd 
ity art halt. 

qlcRjqiq ^ ^ q?lT IRy.ll 

O o 

And he addressed him as unlo a young lad ‘O, boy’; he, 

on his pari, answered ‘Yes, Sir’ as unlo a teacher. [25] 

These Iwo ways of addressing are unusual according lo the 
custom of the day. The boy was a Brahmana, and the king 
a Ksatnya and, therefore, these ways of addressing were not 
considered as having propriety in them. But, that way was adopted 
by the king purposefully. 

q^q^q^] qq : 

entertainpri aCC( |il nt excess ' ve P r ><Je (in Svelakelu), the king 

not instruct 3 1 i?^ ^ d ° ubt in his mill d), ‘This one was 

question C M ^ careful| y 1 ’ and asked (him) a 

[ 26 ] 

‘LUe,ally, with respeel to, , he mclhod of inslruclion . 

this.™ (This trd'idt rUC1Cd ^ y °" r f, " h,:r?l or nol? Tc " " ,C 

is not seen in Ihis worlT' SU ? “ bullaviour ( as Svetakclu’s) 

, on the part of one who is instructed. 

[27] 

This (viz. pitra utalm _ • • 

dance with SP: kalpadvava «,"! ,0med Samdlli ) is in aCC ° r ' 

1 Va 3 as Postatayai mamdhikaranam. 
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o ' s 

c^cqf^q q^ Tfi ^ IR«s|| 

O O t 

‘Yes, I have been instructed by my father. Why! do you not 
see my victory (in debate) among all your learned men (i.e. 
Pandits)? Ask them, if you have any doubt (about my 
instruction).’ [28] 


This is the meaning of om in BU. 

IR^II 

Thus, at the words of the king that are stated (before), when 
(Svelakelu) admitted * (that he had received) instruction from 
the father, the king asked him five (following) questions in 
order. [29] 

Add, in his answer bin'. 

BU 0.2.2 is under reference. 

MdMtl-cl fi|?|4c4q^l: 113° II 

(0 ‘Tell me, now that (lit. if) you have been instructed, how 
‘*11 people, (who) have a common death, proceed variously 
along different ways.’ I 30] 

qq^£|b|U| ^ I 

ST'--Ml ST'-'MH 11^^11 

(“) ‘By what specific action do the people, who have a common 
death, proceed, some of them by one way and some others, 
by another?’ I 31 J 
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?IT xjqj Vfq 3 Tt4cF% 5T3fI ffa II33II 

(Svetaketu answered:) ‘I do not know what you have asked 
(lit. said); there has been no instruction imparted unto me, 
in this respect, (iii) Have you known as to how the people 
once again come to this world?’, (the king asked). [32] 


^ W\ w^\ tcFTFR R 5RT: | 
ci Rq?i cic^q-^ ^ ^ tpp 

‘(And) as to how, after having died, the people (return to 
life) and by such and such a cause, have you or have you 
not known that?, thus asked, Svetakelu answered him again, 
No, (I do not know)’. [3 


fqnq ll^yil 

"N 


(iv) ‘Also, have you known how the world does not gel fully 

w ren the ever large number of beings are moving (unto 
it) again and again?’ [ 34 ] 


ci vr : 1 

Fraiff qfes.Tn wnRqgj- 

TWf ^ fefcTW 11^11 


(Thus) asked, (Svetakelu) answered, ‘No, (I do not know)’. 

T hen the kmg asked him again (v) ‘Have you known as to 

what . the number of the offering, i„ order in which waters 
are called men, 

rise in (he form of men and begin spcak7 , lel | mc quic ldy/ 
if you know this.’ ^ p^j 
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TRH ^ fro ^ ^ cc|4lRcW | 

^M^Wcil TMI ?||-c|ci4 ft^T qq: ii^vsii 

fndqi u K^ di^'Hl l 

^ c 

q^ 5ffclM^ fer ^ ^c<Hlcqfa^dR 113^11 

To (he king he said (in answer): ‘No, I do not know what 
you have said’. Then the king again asked the Brahmana, whose 
pride was subdued; [37] 

Have you known well about the path Devayana and/or 
Tltryana? or, have you known or not known the means to 
the access (to it)? Tell me.’ [38] 

Tins verse explains the meaning of the word pratipad ‘action 
towards securing (Devayana etc.)’ i.e. what becomes uselul as 
a means. R ea d also BU vat krtva (devaydnam va pantlidnam ) 
PWipadymte ; cf. the following verse. 

In the words yat krtva ... ‘i.e. by doing which’ the Sruli has 
respectfully explained the meaning of the word pratipad. it 
jnst an action for securing the Devayana etc. [3^] 

Tii i 

^c|U|l-||^d cT^ fqTffoTl% liyoll 

‘pv 

0 n °l think that this is my construct (or, imagination), since, 

" aspect of the two paths also, we have heard a Mantra 
° m a seer and that is being revealed (i.e. explained) to you- 


"qijq TfeTffqj Tfpff cirafelT’K'T IlH^H 
have heard (i.e. known about) two paths which are related 
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directly to the dwellers of the heaven (i.e. gods) and also 
of the manes; and these two are for men according to their 
eligibility.’ KM 

This is Rgveda 10.88.15. 

^RfR #qrq cfnfrS ^5FTR II83II 

Going by those two paths, all this world attains (to them): 
between the two worlds, 1 in accordance with its actions or 
knowledge, for experiencing the result 2 of the action. l 4 ^ 

1 This refers to the heaven and the earth. 

2 Singular form implies plural (jalav ekavacanam). 

o -\ >s 

TTTRR: KWR II83II 

o > CN ^ 

(Svetaketu) said: Trom the number (lit. group) of questions 
I have not known any one question, which you have asked 
me; therefore, do not ask me (any more)’. Having said this, 
he stood with his head lowered down. K J 


This explains athainam ... (BU 6.2.3). 

BU 6.2.3 is under reference. 

iilkd^H ^R)8FR cfR I 

WFfW ^'RRIIhIcI qfe: II88II 

Having seen him with all his blemish washed away (and) with 
his pride subdued, the king invited him to stay 1 (with himself)* 
saying, ‘Stay with me’. I 4 

1 vasalyd is for vasalyarlham as paraphrased in the next verse- 
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srkc^ fqcn 1i8y.11 

C O 

Disregarding his words, for invitation to stay, (Svetakelu), on 
account of shame and anger, rushed away (pra) to where his 
father Gautama stayed. [45] 

This explains cmadrlya in BU text. 

facK 'ONk'HIV'W} RkH *T: I 

^ cfpfa cfER 1186,11 

Having approached his father he said to him, with anguish 
(lit. anger) with exasperation, ‘(Have you not) thus (declared 
to me) “Thus indeed (you have been fully instructed).”?’ (The 
words) contradict (what was said) earlier and (what the 
situation is now) later. [46] 

This explains lain hoveled in BU. 

<=ll c b]°il c tM I 

d^Rl: 118^11 

o o 

The word ili (in BU 6.2.3) refers to what was said (viz.) the 
series of questions asked by the king; the word (lit. utterance) 
kila is owing to the indirectness (in it); it is understood by 
inference. 1 [47] 

The falsehood in the father’s words, ‘You have been fully 
instructed’ is inferred from the son’s ignorance about what the 
king asked. This is ‘clarified’ in the following verses: The word 
vakovakya in the verse primarily means Tarka (as also 
P'asnavacanasamiiha - NKL) and therefore the use of the words 
anitniandd dlii tadgalili becomes imperative. 
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From the indication, viz. the insult inflicted (on the son) by 
the words of the king, is conveyed (lit. indicated), ‘I have 
been deceived (by you)’, since there would not have come 
any insult from (another person) to one (i.c. me, here) who 
was properly instructed (by you, as told by you then)’. [48] 

^ TO I 

snivelsfa q^fcf T[fo: ns^li 

‘(Thus) having not (fully) instructed me, why did you tell me 
thus earlier: ‘O son, you are (now fully) instructed’? Therefore, 

I feel that I have been deceived', said the son. [49] 


^ ^ eT^Kuj TTR | 

TO^ ||^o|| 

o > 

(Now) how do you say, you were not fully instructed (by 

rTn \ '^ C reason (f° r your saying this)’, (said the 

r en (Svelaketu said in answer), ‘(The king) asked 
• j* ^ ues ^ ons an d then spoke to me in a way (that 
indicated:) (I have) not received (full) instruction.’ [50 

^ ^ncIciHRi | 

fro wum: \m\\ 

(The father asked him), ‘What are those (five) questions, my 

? ‘ C . h [ l e - whose answers) you did not (know)?’ 
(Sve aketu), thus asked, told him the initial words of the 
questions, 1 in brief. [51 

This is the meaning of into iti lia ... in BU 6.2.3. 


BU 6.2.4 is under reference. 
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f^rsTt qfqq: i 

q ft ^T^Tfq^TFt Pbf^sRd c^qFTcTR 11^.311 

(The father said:) ‘The king has asked you about the lore 
(which exists) elsewhere than in the knowledge of the 
Brahmanas; indeed, there is nothing of what is in the knowledge 
of a Brahmana, viz. that which is not known to you. [52] 

This is the meaning of sa Itocdca ... in BU. 

Tfl ^ir^oKool ra cq t raf Vfa f| ii^^ii 

Thinking about it to himself, the father said to him: ‘It is 
not so’. 1 Do not therefore disbelieve in me. (Do not think) 
indeed, “All is not told to me’”. [53] 

This explains tatha nah in BU. 

He meant: ‘Also, know that I have told you all that a Brahmana 
should be taught. You should not doubt about the instruction 
you have received.’ 

1 Note the absence of Samdhi in {tatha) na ili. 

9^4' ra ck^iq rarai m V Vi iiy.8ii 

Go quickly (pra) (with me), let us go there 1 for securing 
that (or, his) lore; let us, on going, accept studentship under 
the king/ [ 54 ] 

1 This means unto the king or, to his (capital) city (SP). 

^ra wfa rat t qramV? i 
VWra rarara fra Twra Vim ran iiy.y .11 
rai^i: 4 Vraq cirra simraw^ra i 
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iivaii 

R TR15IHR TRR cWcfR f i 

xj: m^\ cflf^icKccRI ||y.vs|l 

TRH ^blfadlfel I 

^tera! ^udic^ciNiMsfa iiy.^11 

May you go there yourself, I do not feel like going to him’, 
thus told by the son, out (of his sense) of shame, (the father) 
himself went to him. [55] 

He (i.e. the king), on his part (co), rose up hastily in respect 
for him, and brought to him a seal (and) also caused water 
to be brought for effecting worship of him and washing of 
his feet. [56] 

Having received him respectfully, according to the custom, 
the king then said to him, ‘We wish to give you a boon, 
according to your choice, viz. that which you desire’. [ 57 1 

For securing what he wished, the sage (i.e. Gautama) said 
to the king, ‘You have promised the boon for the fulfilment 
of my desire, 1 even if that boon was not asked for by me’. 2 

[58] 

This explains bltavan eva ... in BU 6.2.4. 
p s02)\ im ' laSya ' S paraphrascd as vidyalabhaya (NKL ms 

Cf. SP and NKL: bralwiaiiani svayani ahilya yaconidiioin 
akiiicanam ityddinydyas (e md bhiJd Hi (sucitam). (Mahdbhdrata 
ni.App.I.321.35), cf. Mahdbhdrata iii. App. I. 32(35). 

^ Tv'iiIch'W Tfi Tic^i^Tnw: iiy.^n 

May you be truthful in this your promise, the promise which 
you have given me here (i.e. in this assembly).* Give me those 

words, in the form of questions, which you had spoken t° 
my son.’ 2 3 [59] 
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1 These insistent words of the father imply the king’s possible 
reply, ‘My promise ever stands’. 

2 This implies ‘the answers to them’. 

BU 6.2.5 is under reference. 

<NllM I 

o c o 

And then the king said to him in the words daivesu 1 
‘This boon is known (lit. established) as one among the gifts 
by the gods (to men), therefore, choose a boon of men’. [60] 

*This refers to the word daivesu in BU 6.2.6. 

BU 6.2.6 is under reference. 

^ ff 4-IM^rat I 

^idHlctld HMmsv IIMII 

O CN o o o 

‘Indeed a person, who is learned ( vijdnat ), should not ask 
of a human being for a boon of a divine gift. It is only proper 
to give what is a human boon and also to receive (that) from 
a human being.’ [61] 

BU 6.2.7 is under reference . 

Tt^cnfci ni^n 

(Gautama said), I have indeed all that, viz. whichever human 
gift you wish to give me (and) it is already known by me; 
(this is known) to (lit. by) you also from other means of 
knowing. 1 1^2] 
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This is for pramdntara which is paraphrased by SP as 
aptavakyadi. In all probability, pramd stands for pramdna. 

^ ^ y fatlcl TTR | 

T^r 4Uldi TTR 118,311 


‘I do not have to ask for that which I have in plenty. Therefore, 
may that divine boon be given to me, since I do not have 
,L [63] 

'M(jKd'-oN4'-d^qfqd<: > -4 3T1TRT: | 

E>o not be a misery giver owing to attachment ( lobliatali ) 
io that ample, endless, immeasurable divine wealth after you 
nave been a (liberal) giver.’ [64] 

5* ^ * fg^jj i 

'fN ^ he, i,|| 

In ihi ^p!'" (. ^ CL<,l "f S r 'ef-slricken (as he was) unable to gran! 

li. dist n a b00n ° f 8 di ™<= Sift and also lo displease 
Z > h,m i aaverlheless (he said, him. 'Wish (for 

this boon) in a proper way. 1, [65] 

approach tTTprecepfor. 8 ^ ^ CUSl ° mary mode re S ardin S onc ’ S 




Since the tradition 1 ic tu^t i . . 

by one who is a pr^l" , “ ‘V* t3Ught (BL ^ 
preceptor; therefore you sh M °” e Wh ° ^ "° l 3 

in the customary way H ° U d ° blam th,S lore fr ° m 


[ 66 ] 
















6th Adhyaya 2nd Brahmana 


145 


! So it is heard from old. 

2 This is for lirtha. Refer to Yajriavalkyasmrti 1.28 where six 
types of teachers are stated. 

BU 62.8 is under reference. 

(Gautama), thus reminded by the king of the Sastra, said to 
him: ‘I am approaching you, (O preceptor)’. (Thus he did) 
since the higher born approached the lower born only uttering 
(i.e. with) these or such words. 1 [67] 

^he higher and the lower refer to the higher and the lower 
castes. ‘Only uttering (i.e. with these (or such) words)’ in this 
case means the Brahmana sage should not take in his hands 
sacrificial fuel etc. as was customary. (Cf. Taittiriya Aranyaka 
2 . 11 ) 

By merely stating about (his) approach (i upayanakirtyaiva ), he 
stayed (with the king) as (his) student. He did not do anything 
else than saying; ‘I approach (you)’. [68] 

TTNTTSi Talcum TF5H I 

Then the king, wishing himself not to have any blemish, 1 
requested him (for forgiving), in the words ‘Do not do so 

[69] 

^ It literally means an offence. An alternative translation could 
be: “... king, avoiding himself (to be) one who has committed 
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an offence....” 


tfcqRqq qq fqqmff: i 

HI+H-M-d qqi qs^qTqcqqqfqq: Mv90 || 

‘Please do no! consider me as offending, since your elders 
(or forefathers) did not consider (themselves) as offending 
(towards my elders). So also do you (not consider yourselves 
as offending me.)’ n 


mw ^ISlTqfq qf*qq[ \w M 


(He continued to say:) ‘Before my imparling (lit. giving this) 

Jo you, this excellent 1 lore did not (ever) abide in any 
Brahmana; yes, not even in Brhaspati himself (sdksdt)’. [71] 

'Th's ,s for ™ dhv <, though it may merely mean ‘good’. 


^ Wllq q qj q^qq^q^q^T , 
qcqPRiq qqq: qoFq qjpjj -^q ; 


* Sha l|. ™ part this unto you, without any hitch (aiijasd), the 
which was kept {g llpta ) f rom ( the Brahmanas); 1 who can 
op him who is imparling this instruction to a Brahmana’? 

[72] 


1 


Cf. verse 71 above. 


BU 6.2.9 is under reference. 

W ii^n 

(Now) let it be said as to why the order (of the answers 
to lie ings questions) has been set aside (lit. broken) in 
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the words asau ...; 1 (the answer is:) The order is set aside, 
since there is prominence of (the answer to) the fourth 
question’. 1 [73] 

This refers to verse 35 above and also to the discussion on 
this point occurring in BUB at the beginning of this Brahmana. 
j BU 6.2.9: asau vai loko'gnind .... 

Wt ^ ^Htdd: I|vp«I1 

o 

The order of the (answers to the questions) has been set 
aside by the Sruti, since origination depends on that (viz. what 
is said in the fourth question), so also sustenance depends 
on origination and merger (lit. departure) on sustenance. [74] 

This supplies the reason for bhidyate hr amah in the preceding 
verse. 


ifeRTfcRT IIV9V.II 

CN 

The word asau is for that world (i dyauh ), (for it is) in the 
distance; so also the word loka (is used) since it is seen (from 
the verb root lok ‘to see’) by means of sacrificial fuel, smoke 
etc. 1 . [75] 

Now follows the discussion of the answers in BU. 

1 This refers to cinders, sparks etc. 

^ tf^ll 

The word voi is for the remembrance (of what is commonly 
known) and the word agni, for its result (jnirindina)] 1 since 
ahavamya 2 Agni has stayed (in this world) as the form of 
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heavenly fire. [7 

parinamatah is used for parinamalvatah. 

This is the principal fire in a sacrifice, this is Agni’s earthly 
existence. 


This is the result of apiirva, 1 pertaining to the ritual called 
Agniholra. This introductory reference in BU to the heavenly 
world is to be understood in relation to the origin of a man. 

[77] 

For apiii\a, refer to note 2 on verse 15 above. SP understands 
utkranti etc. by dyulokopakrama. 


Sfi , 

^ ^ n^n 


ritual appearance fhe two aliulis of Agniholra 1 

ntual whmh was slated formerly is now explained here by 

i so as to prescribe (that) viewing 2 without difficulty 3 

[7f 

m “ ,y0l> Myam " a 

apw vaparinama as unrlerct™ i • ,, y Agmxarya, 

2 That ;< i ul erSt °od ,n Hie preceding verse. 

*hat is, smoothly (anjasa). 


The Sruti has clearly staled 


extensively about ahavaniya etc. 
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in the spheres of the body, of the sacrifice, of the world and 
of the gods. 1 [79] 

*God here means one who superintends over the subtle form 
of organs and bodies. 

3Tlfeflf^fq cT^n ll^o|| 

^m\ m | 

R IF?II 

One should think that the ahavantya fire of this world is that 1 
Agni; so also in the case of Aditya and others should one 
hold that they are the sacrificial fuel etc. 1 [80] 

(The word) samidh is (based) on the act of enkindling, so 
also are the words bhanu , rasmi and dhiima coming from 
the samidh; 2 in the same way, arcis also is from ahan} [81] 

[ ln the entire verse, the different effects of one cause are 
identified with it. 

2 All these words refer to act of enkindling. This is how the 
Brahmana relates these words to the meaning at the base. 

[c^Tb^Ki: MR u ii4na: i 

*fR|dcb|: | 

WfCRR fe^dl IF3II 

Further, owing to their coolness, the (cardinal) quarters are 
cinders; indeed they are the samidh itself, since they are the 
elfects (of the same). As the flame (is the cause ol) the 
(becoming) of cinders, so do the rays have bhanu as their 
cause, and these quarters are dependent on 1 the samidh (in 
the form of) Aditya. [82] 

Verses 81-82 explain why one has to understand fire and the 
things related to the fire to be, in reality, Aditya. 
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As in verse 81 we understand dlnmia etc. to be the effects 
( parintimas) of samidlt, so should we understand here rasmi etc. 
to be the paruiama of Aditya. 

1 That is, caused by. Read SP: rasmytidintim tidilyavikaratval 
tadtisrayatvtit tesu dhiimtididrslih ktiryti. 

In the same way, the subordinate quarters arc to be known 
as small sparks, for the reason that they are scattered variously. 
Into that fire described above (do gods make their offerings).^ 

[83] 


*SP states deva juhuvatiti sesali. 

FT T^HH-Cl^TT ||=;«ll 

And those gods, thirty-three 1 in number, who belong to the 
various levels, viz. those related to the body etc., are to be 
known as the Holr priests at different (levels), in accordance 
with the knowledge about their activities. l 84 l 

1 These are eight Vasus, eleven Rudras, twelve Adilyas, Indra 
and Prajapati. These are subdivided as supported in adhyatma, 
adhibhuta and {adhidaivika cf. verse 79 above) and they become 
the Holrs in the body of a sacrificer in accordance with his 
different actions in the sacrifice and thus they represent his 
pi cuws, viz. vac and other sense-organs. 

^ cl ^ ^rs ^ SfR)c1cbkj]u| | 

Cn O 

As they were in the form of different Hotfs in the initial 
(ritual) act, so are they in the later levels (i.e. subsequent 
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ritual actions), which are their outcome (or modifications). 

[85] 

iittarabhiimis refer to the initial sacrificed subsequent lives 
which are the effects of the acts in every later life. 

<£1^ ll^ll 

o 

The effects of two ahutis is this energy, the essence, and also 
the apilrva and, that (viz. effect), has only Sraddha as its cause, 
(that is why) it is named as Sraddha. [86] 

iMI ^ddlfd ^ I 
c^Md'dld^d: ||c;v9|| 

C. CN Cn 

And also (it is said in the Sruti) that Soma is the king of 
that offering, because it (i.e. Soma) has growth but not an 
origin, 1 for it was never born (of anything else). [87] 

*The reason for this statement is that Soma is already in 
existence as the cause of the growth of one’s body after it reaches 
the heaven, in the lunar orb. 

SRsT dRuR^ l 

^ dRiRf <?iyiMi ; 3T^fcf ii^ii 

C\ o 

The heaven (is) the fire, Aditya (is) the sacrificial fuel, and 
Sraddha is offered into that; (indeed) gods make their offerings 
(of Sraddha) when the sun, the sacrificial fuel, is blazing. [88] 

In verses 80-88, there was the discussion of the first way of 
metaphorically looking at the Agnihotra in its elaborate form. 
Now, there will be the discussion of the second metaphorical 
explanation of Agnihotra from verse 97cd. Verses between 89 
and 97ab are some general observations regarding the 
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metaphorical explanations. 

^7%: ’SffSTRfa'f ll^ll 

Wn^TW^Tq: cfr KU | |p c qcp |; , 

^fcl 3TR: |Ro|| 

The wise ones have used the word sraddha on the basis of 
(its derivation) from the verb root sri ‘to resort to, or, the 
verb root srat-dhd ‘to support’. 1 [89] 

Waters are called Sraddha, 1 since they are resorted to and 
they lend support, and (thus) they are (also) of the nature 
of the cause—on the basis of the indication by the words 
bhiitvapah and therefore waters are known by the name 
Sraddha. 

Verses 89 90 are Brahmanical explanations of the name Sraddha 
lor waters. 

*Cf. Taittinya Samhild I.4.8.I. The verb root srat-dhd has 
the sense of dharana . 

'Hl-H: sjfal qq: ||^^|| 

o 

Waters, pulled (lit. attracted, i.e. drawn) by the rays, become 
steady in Adilya Therefore, Soma which abides in the Sun, 
has waxed again though it has waned. [91] 

This waxing of Soma, who had waned, is called its birth 
lrom alniti. 

||^^n 

Since Soma is the effect (lit. modification) of waters, therefore, 
it (i.e. oma) is of cool rays, 1 it is described as full of waters; 
indeed, in the scriptures, the birth of Soma is said to be from 
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the offering with Sraddha. 2 [92] 

This is to refute the opinion that Soma is born (only) of Tejas. 
And this offers the reason for the argument in the preceding 
verse (NKL ms p.826). 

1 This points to the direct perceptibility of Soma. 

2 Suresvara does not oppose the origin of Soma from Tejas 
also, for sraddhahuti indicates that. 

5IK^ U I ^RT: 11^311 

The cinders (of the above-said fire) are the moon and, after 
the offering is made into that fire, 1 there is the origin of 
Soma; thus is the difference between Soma and the moon 
explained by the scripture. [93] 

In common parlance, Soma and Candramas are understood 
as synonymous, but there is a basic difference between them, 
as scripture has shown. 

Also, the argument proceeds against those who stand on the 
Sruti candrama aiigarah. The argument is according to SP: 
karakabhiitas candrama phalabhiitah somah. 

! This refers to the heavenly fire. 

■M'-sWI | 

^ =E* ||^8|| 

o 

The moon is the brilliant orb and it is compared with mica; 
but, the moon is white in the orb 1 and it waxes and wanes 
also. [94] 

SP notes that Soma is comparable to a creeper which also 
grows and withers (i.e. it wanes.) Also, it is meant that the 
Sruti statement evam enans tatra bhaksayanti does not refer to 
the moon’s orb, since only the tanmatra is not bhogya an object 
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of enjoyment’ (in contrast with the Soma plant, cf. BUBV 2.1.57). 

*This has, according to SP, reference to the Purusa in the 
moon. 


w: spTRcl: I 

ciqj ||^y.|| 

cim ||^g,|| 

M ^ ETRi^t cktHKiqqqT | 

° o 

The Sruli has held that Candramas ‘moon’ is beyond Adilya 
the sun and Soma is below (not beyond Adilya); therefore, 
the Sruti said in the words adiyat candram and also naite 
samvalsavam. j95j 

Therefrom is understood the difference between Soma and 
Candramas; but, considering them as belonging to the same 

region, they are held as identical and the Sruli has said esa 
somah. mg] 

And (yet), in respect of their properties, they are different; 
therefore, the Sruli has expressed itself in two ways. 1 [97ab] 

Verse 95 points out the difference between Soma and 
Candramas on the basis of the Sruti, viz. CU 5.10.2: (referring 
to Devayana) mdsebhyah samvatsaram. samvatsdrdd adityani 
adityac candramasam and 4: (referring to Pitryana) mdsebhyah 

tu °r' m ' Pll ' l<>kad dk ™ a ”*- akdsdc candramasam. esa somo raja. 
The first points out that the JIvas who go by the Devayana 
path proceed thus: Samvalsara - Adilya - Candra. As against 
t is, those who go by the Pitryana proceed thus: (They do not 
go to Samvalsara) Months - Pitryana - Candra - Soma, the 
king. This leads to the difference: Candra is beyond Adilya 
whereas Soma is below the same. 

SP has supplied the Sruti passages which are cited in the 
note under the preceding verse. This justifies the non-difference 
between Soma and Candramas that are already described as 
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different. Read SP: svanlpabhede saty eva desabhedena pitrlokac 
candram esa somo rajety abhedasrutih somasya mandalasthatvad 
desantarabhavad ity arthah. 

lr The two passages quoted above are meant. 

BU 62.10 is under reference . 

^ ||<^|| 

11*^11 

RlH cT^TFft ^qi^i-^lfcdi: I 

"N ° "N 'N v 

II? 0 0 II 

Parjanya is to be known as Agni and Samvatsara is known 
as the sacrificial fuel, 1 [97cd] 

because Parjanya is active (lit. enkindled) when the Samvatsara 
is enkindled. Smoke is the clouds on account of their similarity 
in appearance; in the same way, lightning is the flame. [98] 
Lightning is cinders of the fire in the form of Parjanya, since 
(both) become cool (or extinguished) and are round in shape. 2 
Thunders are sparks owing only to their similarity in respect 
of being scatterd. [99] 

In that fire do the gods, who are mentioned above, 3 make 
their offering of Soma and from that 4 is the origin of showers. 
Therefore, that 5 also is poured into that fire. [100] 

*In samit samvatsarah , there is kramablieda . 

2 santivartulatah is for sdntitah vartulatvatas ca\ cf. santatva- 
vartulatvabhydm in verse 103 below. 

3 Cf. verse 88 above. 

4 The gods' act of pouring Soma into fire. 

5 Namely, vrsti. 
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BU 62.11 is under reference. 

<Hl'bbqqfMtqf|q: qfqq^q% I 

t^foxn % ^fa^tsq fM^rar u^u 

This world is to be known as fire. (And) the earth is called 
the sacrificial fuel; the earth is understood as the sacrificial 
fuel, since this fire is enkindled by the earth. [101] 


This is yet another way of considering loka and prthivf as 
Agni and samidh. 

TlRWTf: ll*°3ll 

pn-aco|q<^cq|i-Tlt fq^WW^TRcqcl: I 

^SH#T WqRqfacqifc ||?o?|| 

O O C\ *\ 

Smoke is Agni, since it rises from that; in the same way is 
the night the flame (of that). They have called night the shadow 
of the earth and similarly the moon is cinders, [102] 

because of its coolness (or, extinction) and roundness (of shape) 
and owing to its similarity with sparks. The constellations (also) 
are 1 sparks. (The statement) tasmin ... is (to be understood) 
as before. 2 [103] 


1 syuh is for santi. 

That is, as in the instances considered before. 





l|q% i 


The origin of food is from that 1 and that (food) is offered 
in the fire in the form of man. [104ab] 


BU 62.12 is under reference. 

q^MbfnRRi s^qt ^qra qrq ii^osn 
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Purusa is to be considered (lit. worshipped) as Agni and his 
open mouth is taken (lit. known) as the sacrificial fuel. [104cd] 

^ crftftsm: 5PTt | 

ii? ov.ii 

O "N 

Since in (his) open mouth there is his lustre, 1 his vital breath 
is smoke for it rises from his mouth. And because the lustre 
of man is caused by Vac ‘power of speech’, 2 therefore Vac 
is called the flame. [105] 

lr This refers to his being famed by his speech and learning. 
2 That is, it manifests the same. 


f^Wf^T Ifq cFq f^toif%q%: 


ll?oEU| 


The eyes 1 are cinders, since they exist like cinders 2 and the 
ears 2 are to be known as sparks, since they are in the state 
of being scattered. [106] 

In that fire, they (the gods) pour food; from (that) fire, there 
is the origin of semen. [107ab] 

'The word eyes is for eye in the singular. 

2 This refers to the cooling down and being the substratum 
of lustre (i.e. fame). 

3 The word ears is for ear in the singular. 

BU 6.2.13 is under reference. 

r ii?ov9ii 
RTTT^rcf: | 

3lfe4ukHHcc||q|fH<fqi^Rl: ||?oc;|| 
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A woman is to be known as fire and also her sexual organ 
(is to be known as) sacrificial fuel, [107cd] 

since there is enkindling (of the fire) through her sexual organ. 
The hair (on her sexual organ) are smoke; her sexual organ 
is the flame owing to its similarity of colour. 

cFCffcl ^Mccpi-hI I 

And, that a man, full of desire, puts (semen drops) into 
sexual organ) they are cinders, because they are similar. 1 
moments of happiness are sparks, since they have 
mentariness. 

In that they culminate into extinction (or, cool down). 

gw ii^qh 

There, in that fire, do the gods, who have the form of the 
organs, pour semen; and from that fifth offering (i.e. pouring) 
is this Purusa born. [110] 

Verses 101-110 describe the cohabitation of a man and a 
woman as similar to Agni’s union with the sacrificial fuel, which 
is the act of sacrifice. Thus, based on religious union, that of 
man and woman and the consequent begetting of a son are 
looked upon as a holy act. 

Also this is the answer to the fourth question that was asked 
by the king. 

j Sfiq; 13THT: qwfWTTOcTW | 

Waters have thus, in the way described, attained the nature 
of modification, viz. manhood. This modificaton (or mani" 


[108] 


(the 

The 

mo- 

1109] 
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festation) is produced thus by the heating by the five fires 
(mentioned so far). [mi 

T WcT: I 

tf^T: Wn^fl ^ ll^^ll 

Therefore waters, having (earlier) a subtle form, attain to 
grossness through heating; thus, (being) cooked by five fires, 
they become known by the name Purusa. [112] 

BU 62.14 is under reference . 

cKUh-R cT far} 11^311 

Therefore, do rtviks , take him, the dear relation (lit. brother), 
who is dead, for the fire. 1 [H3] 

This refers to the funeral of the worldly sacrificer. It is 
explained in the following verses. 

^hat is, to be offered into the fire, i.e. agnaye should stand 
for (smasane) agnau (liotum) dagdhwn. 

SfW -yfiKlfecfrJ-l | 

^ W^l% IHS8II 

As the sacrificial fuel etc. of the ahavaniya fire is known, 
so also, all this is to be known in the case of the usual fire, 
that is used in the* cremation ground; (a new fire) is not 
imagined. [H4] 

^This is on the basis of BUB. There is not any idea of drsti 
as in the previous portion of the Brahmana. 
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tot: nmn 

For completing the final Samskara (of the deceased sacrificer), 
the rtviks offer the man into that fire (which is enkindled) 
according to the procedure prescribed (in the Pitrmedha section 
of the Grhyasutra); from that offering (of his body) is (then) 
born a human being with a brilliant form. 1 [115J 

This is the result of the Saltvika portion in the dead 
sacrificer s body. It is the saliva that makes the form brilliant 
( bhasvara). 


tTOT=T ll??&,ll 


The Rajasa and the Saltvika forms (of the sacrificer’s body) 
are described elsewhere. [116] 


This is to point out specifically the brilliant form mentioned 
in the preceding verse. 

From here, i.e. from that fire, 1 this one (the deceased 
sacrificer) assumes the form of his own origin 2 —such is the 
supposition (among the people of) this world that (i.e. after 
the burning in the funeral fire, there is then this) origin (of 
the body) from fires. [117] 


^ This refers to the funeral fire. 

This refers to the subtle form from which the sacrificer’s 
gross (i.e. worldly) body had originated. 


3^fwfccT: limil 
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Thus is told (i.e. described) the origin (lit. birth) of one, called 
Purusa, when the fifth offering is offered and now is to be 
described his movement in the different directions, with 
reference to north and the south. [H' 

BU 6.2.15 is under reference. 

IlH^ll 

o ^ 

They (i.e. the learned), who have known this, viz. the thus 
produced (i.e. originated) jndna 1 pertaining to five fires, reach ^ 
the flame; because there is a mention of many (persons), 
only the twice-born (i.e. the first three castes) are meant. 


1 This refers to the knowledge of the five fires which are 
discussed earlier. 

2 This refers to the arciradi marga, i.e. udaiintarga— cf. verse 
118 above. 

3 That is, the use of te, a form in the plural. 

4 dvijatayali is a plural form, it shows that it does not refer 
only to the Brahmanas. 

The origin, the sustenance and the final merger of a man 
are caused only by the fires mentioned earlier (i.e. the five 
fires). Those who have known thus become the flame, being 
devoted to the Atman. 2 

^hat is, attain to the flame etc. and finally to (oneness with) 

the Brahman. , , 

2 This refers to those sacrifices who have ever thought that, 

by worshipping the five fires, they would attain the nature of 
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(i.e. oneness with) the Atman. 


"^cihciWi ^ ^ ^ | 

ii^^n 

Ufa [ucpqq x[qq ; | 

•McfMI TfT^fT 3R U ^H f^^bjuii^j ||^|| 

^ ^ ^ Ri^flRl ^ T ]Ru|j | 

3r|Piti«l-^ oFR^qifq ^jqcfj^ II^V.11 


They, who had done (in their life) sacrificial and charitable 

■|| S a ? f S ° l ^ lose w ^° are ol her than the inhabitants of 
1 ages (and towns) and those, mentioned as (dwelling in the) 
forest (but the celebales are not meant) since there is a 
separate mention of them- t 12 l] 

. ^ context), sacrificial performances, making gifts 

nf ^ or ^ ln S Penances are to be understood in the case 
llL m n T in the same wa y a * in the case of a 

because Tiu ^ tbere * s no inclusion of the celebales, 

because of their stay with (i. e dependence on) householders 

and/or preceptors. ,j 2 2 ] 

rilbeersT, u ^ the fore st-dwellers and the 

agers are not to be reckoned; since there is only a statement 

nLfcT f “ ^"r 30, thefe Sh ° uld not be included any 
particular (or, specific) individuals. 5 [123] 

Itwh’ h °. WCVer ’ lhere is a possibility that there can be 
/; !' C among the householders) one who has faith 

I ? fS i!* 5 trUl ^ and * S ^in^self truthful, the mendicants 

also are to be included, because there is a mention of them 
by the specifying word aranya. [124] 

Or, in the words te ya evam viduh, there is mention made 
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of (only) the householders; (even then) the (inclusion) of a 
dweller in a forest is reasonably possible on account of their 
relation to the fire. [125] 

These verses refer to those who are intended as eligible to 
secure the knowledge of the five fires and through that oneness 
with the Brahman. 

] Cf. KullQka on Manusmrti 4.126: istam antarvedi yajnddikarma 
piirtam tato ’nyat puskarirukiipa prapdramadi ( ninnanam ). 

2 This is a reference to the vdnaprastlws ‘those who have taken 
to a forester’s life’, i.e. ‘who stay away Irom human dwellings. 
3 This refers to the topic of five fires, so far discussed. 

4 That is, the lore regarding worship of five fires. 

5 That means: this refers only to householders. 

Mo-MlRnRRlRi'fcT: IIWII 

And here it is not accepted that (the connection with 
Agnihotra) is only, in the case of such a knower, 1 because 
this seeing (viz. possessing the knowledge of five fires) is 
mentioned in a general way and understood from the word 
pailcdgni by indication. [126] 

1 This refers to the wise ones mentioned above. 

w- i 

I# to H to nwii 

f% -cbRsmu toqt iiwii 

On account of his abandoning the various means (for the 
attainment of) the three worlds, there is no inclusion of a 
Samnyasin * also, because this lore pertains to the gods (i.e. 
godly gifts of) wealth and because they have risen above that 
wealth. [121\ 

This is so, because they ask a question, What shall we do 
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with offspring?’ [128] 

Why they abandon the three worlds, i.e. the pleasures in them, 
is explained in verse 128. 

^on-performance of a ritual is prescribed for a person. 

Mo--qiP-i5ii-iq!Sio^i ‘ifdv-qq ^o[^l i 

-mcTi^oI MRk^qqqi ii?^ii 

° o 'S 

Here, (we should understand) everywhere that the movement 
is to be in conformity with the knowledge of the five fires, 
since the movement is also mentioned from this, * and the 
statement is not to be taken in another sense. [129] 

*Cf. Visnupurdna 2.8.92abc and 94d: 
astasitisahasranam rsinam urdhvaretasam / 
uttarenaryamnah panthas te 1 inrtatvanx hi bhejire // 

[The text quoted here is from BUB. But Visnupurana reads 
muntnam for rsinam and udakpanthdnam aryamnah for uttare- 
naryamnah.] 

||??o|| 

Since there is here under reference worship of the god and 
so also the movement (or, the departure), the word arcis is 
to be understood here in the sense only of a god. [130] 

^qq ii??? ii 

S^W^b-qq ||??R|| 

^qq^iqqiHan | 

*kqqifccqRi6^ ll???ll 
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Later after having obtained oneness with the god of the flame 
(arris), the householders (etc.) become one with the god of 
the day—thus this relation continues everywhere in the relevant 
text. [131] 

If a god is not understood here by the words arcis etc., it 
is that the Sruti statement anyatra mrteh about the movement 
(of the departed) would be without any meaning. [132] 

(And) what is heard in the Smrti as the desire of Bhisma 
(to die) when there is the movement (of the sun) towards 
the north is (only) for establishing his truthfulness in speech; 
(in the case) of Santanu 1 also, it should be thus understood 
(lit. seen). [133] 

Otherwise, 2 there would result the loss of what has been done 
and the acceptance of (a result) of what is not done. Therefore, 
accepting (the sense of a) god (i.e. as the becoming the god 
of arcis etc.) means that arcis is but the god. [134] 

!This refers to Santanu’s boon to his son Bhisma that he 
would die only at his own will. 

2 It means: if arcis etc. were not accepted as gods. 

3 This refers to the performance of sacrificial rituals. 

• 

mm limn 

Therefore, the wise ones* who know thus, becoming (lit. going 
to) (each) god of arcis etc., attain to that status of Virinca. 

[135] 

3 They are sacrifices who have knowledge about rituals. 

2 That is, they become one with the god Virinca. 
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Therefore, those, who have faith (in this), performing penances 
and, with their mind well-composed, worship the truth, the 
Brahman (even) outside the village (etc.), become (one with) 
the flame (etc.). [136] 

WWIdlp-d I 

wrap: ^ II? 3^11 

C "S 

Or, they attain to the abode of the Brahman 1 by the 
performances of their (own) duties in keeping with the orders 
of their life ( asrama)\ so also do they attain to the abode 
of the Brahman—thus is the instruction in the Smfti. 2 [137] 

*This refers to what is mentioned as the truth, the Brahman, 
in the preceding verse and is the same as the Sutratman. 
2 Manusmi;ti 6.96. 

ddb^qqi *#d dd: d>dTd I 

ddl *#d ^d<ld u MSFTTd ||?3^ll 
^ddl d d# dlfcd l 

dd ^ifcc-MHiqiPd %Jd dlfa RFTOTd ||?3 < ?II 
dTOT RHd: WIFd: I 

ddfd ^iidld II?yon 

^ dfaTRFU: TO: W: | 

dlfjWMi: ^TRT TTTTOT d^qR TO^d: ll?8?ll 

o o 

Thence they attain to the godhead of ahan , then, in sequential 
order, the half of a month, and then the two half-years (lit- 
six months together) which are characterized by the northward 
movement (of the sun); [138] 

thence to such a god as has the awareness of belonging to 
the region of gods, then to Aditya-(loka) and from (that loka 
ol) Aditya to that of lightning— [139] 

Then is created by the Brahman a man from his mind. He 
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(i.c. that man) having approached from the region of the 
Brahman takes (the departed one) to the regions of the 
Brahman and later to the worlds of lightning. [140] 

Then those 2 (many men, i.e. departed sacrificers), looking 
brilliant in the worlds of the Brahman, (stay there) for years; 
here the years are to be taken to have the magnitude of the 
days of the Brahman; this is, on the basis of a Sruti about 
the same. 1*^1] 

^The plural indicates the wideness of them. 

2 This refers to the many departed men, who are thus brought 
by the man born from the mind of the Brahman. 

(This use of) the word balm is in view of (the three states,) 
viz. similarity in appearance, sameness of the abode and being 
just one; or, this word bahu is owing to the difference between 
collected form and severality of forms (samasthyasti). [142] 

There are offered two alternative explanations of the preceding 
verse. 


3IF^ M-RcN | 

IK8311 

There is no return (or, rebirth) of them till when there is 
a complete merger (of them) into elements. Indeed the state 
of complete merger into elements is spoken of as immortality. 

[1431 


cfl I 

H-oiK Tt ^ IIS88II 

o ^ 

Or, since there has arisen (in them) the knowledge of their 
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oneness with the Atman, they do not return (to this world) 
from the world of the Brahman, 1 as those who go by the 
path beginning with smoke (do). [144] 

1 This refers to Hiranyagarbha, Viraj. 

Ff fa$l<4 u lld I 

31 ^ ii?yy.ii 

Since there is a specification in the words imam manavam 
avartam therefore, they (i.e. the sacrificers’ JIvas) do not 
return in (i.e. during) the period of this creation ( kalpa ) 1 ; 
but (this is not so) in other (i.e. subsequent) creations, since 
there is no prohibiting statement (regarding their return in 
them). [145] 

(So far), the path called Devayana is thus briefly and carefully 
(yatna ) explained. 2 [146ab] 

1 This explains the sentence tesam ... where there is stress 
on the word imam ( kalpam). 

2 This refers to the BU proposition: atlia ye yajiiena .... 

BU 62.16 is under reference. 

Now there begins properly the explanation of the path called 
Pitryana. [146cd] 

This is the purport of the following verses. 

*TfR | 

<?fr iiwii 

IIWII 

C Cs Cs 
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Tn^vTf: fa <3#^ fa facrd i 

fa^#*^ % ^»"5{ ctfa^N^cfW limil 

Now those good twice-borns, * who win the worlds by the 
performance(s) of sacrifice(s) wherein their knowing about (the 
real nature of) gods etc. 2 is lacking and who, by making gifts 
such as (that of) a good land etc., win different lokas', [147] 
or, the ignorant ones, who have by penances washed off (their) 
entire sins, 3 go to smoke, when they are dead, from smoke, 
which is full of darkness, 4 they go to the night; [148] 

from the night to the second half of the month (and thence) 
to the god of the period of the movement of the sun to the 
south; 5 from those months to the world of the manes, where 
indeed the manes rest (lit. sleep); and from the world of the 
manes they move to the moon as the food of the gods. [149] 

1 This refers to three castes as already understood in verse 
119 above. 

2 This refers to their ignorance about reality or the Brahman. 
3 Cf. a Smrti statement: tapasa kalmasatn hanti, cp. Manusmrti 
12.104 where kilbisam is read for kalmasatn. 

4 Or alternatively: tamasvinah is further in addition to 
avipascitah and hence the translation: ... are dead and, from 
smoke they, full of ignorance (lit. darkness), go to the night; 

5 This refers to the months which are the period for the sun’s 
movement to the south. 

6 This whole, viz. verses 147-149, is the description of the 
dhiimadlumdiga mentioned in verse 144 above. 

wi ^ I 

IICVioll 

Since, after having attained to the moon, i.e. to the status 
of food, they stay there, (the gods in the region of the moon) 
eat them again and again, repeatedly fattening them just as 
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(the rtviks in the sacrifice fatten) the Soma. 1 [150] 

This explains te candram .... 

^his refers to sacrificial practice of somdpyaydna ‘fattening 
the juice of Soma with milk and water’; the rtviks partake- of 
this fattened Soma. So also do the gods in the moon eat the 
well-fed and thereby fattened sacrificers who have attained to 
the moon. 

cprf ct FSTTFcqq ||?imi 

F icF6cll-H ||?y.3ll 

Or ( atlia ), they (i.e. the Jivas), after having fattened it (i.e. 
the moon) in the bright (half of the month), eat it in the 
dark (half of the month); [151] 

in the word bhaksayanti is staled the Jivas’ becoming the means 
of enjoyment (for the gods); indeed, it is not reasonable (to 
accept) the eating up of those who have followed the path 
of the Vedic (ritual). [152] 

This is another explanation of te candram... 

Fra cmtad q]*ra: i 

fsjfrw nwn 

era: I 

sFwra ^fqoFrar% ^wiFif^ra Ffcrai: n?y.yu 

And when the kannan (i.e. the apilrva caused by it), which 
is collected (by them in the worldly life), gets exhausted through 
their enjoyment,* they return to this path by which they have 
come. [153] 

Having fallen to the sky, they, not having enjoyment (any more), 
come to Vayu, from Vayu to rain, then from rain to the earth 
and then, together with the earth, ^ to the state of food—they 
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who thus come to the earth. [154] 

*See verses 151 and 152 above. 

2 The instrumental form of prthivT is explained by SP as 
saharthe trtiya. Therefore, they become food along with (i.e. 
as) the earth becomes it. 

MRckSF-d cb4<=iw4^I^n: nmn 

o 

In this very way, like a ghatiyantra ‘a mechanical device of 
raising water from a well 5 , they keep on rotating, 1 without 
becoming tired (as it were), rotate 1 in this world, impelled 
by the wind in the form of the ritual activity. [155] 

*The Parasmaipada is for the Atmanepada form. 

o^ko^i ^|o|^H^fu[cn iiwii 


Thus is described Ihe path to the south, as given in scriptures 
( yalhavat ). [156] 

o o 

^ ^\6\U\ ||^Vtv9|| 

O o 

And (Hi) those, who do not know these two paths, viz. one 
to the north and the other (to the south), which are thus 
described, become here (i.e. in this world) insects etc., 
experiencing miseries. [157] 

wA c(t jq^nun# % MW |, 

Those, who disregard this knowledge, which is the means to 
attaining to the path to the north, or (follow that which leads) 
to the Pitryana, attain to the slate of insects etc. [158] 
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C\ 

(The insects etc. means) the insects born from cow-dung, flying 
insects, locusts and biting insects, mosquitoes, as also biting 
insects and the serpents. [159] 

oMIcjfaiM qsftgpqt: ll?&.o|| 

The question in the words ‘In what is the number of ...’ is 
(thus) answered by the statement about the birth of man; 1 
then immediately thereafter is stated the difference between 
the two paths. [160] 

1 This is reference to the manasa pwusa mentioned in verse 
140 above. 

^ ■Mc'fcqi fq?p3FT ^ ||s>s,^|| 

'^Hmihv' 1 Ig: IIWII 

^ qo^ilq IVildi: ^ ||?S,3II 

By (the statement about) becoming the sky etc. (of the deceased 
worshippers) is explained their return (and also that means) 
by adopting which, they attain to the Devayana and/or the 
Pitryana. [161] 

Also, there is stated the means of each, viz. having the nature 
of knowledge and of ritual. And also there is clearly stated 
why the world does not get filled. [162] 

And (there are explanations about) the JIvas not going to 
or going to the states of insects etc. Thus, all the five questions, 
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which were first put forth, have been answered. 


^ T5JE51S,TJjq^q 

WTO IRII 


[163] 









BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

6.3 


m\53: ^ II? II 

Since there cannot be accomplishment of the (ritual) action 
intended for securing the seen and/or the unseen results, unless 
one has the wealth (necessary for the performances); therefore, 
a ritual act that is called Mantha is now prescribed (lit. slated) 
for that purpose. [1] 

This introduces the relation between this Brahmana and the 
earlier ones. The earlier discussed effects, viz. the movement 
of the departed ones, relate to their jnana (of BU 6.1) and 
kannan (of BU 6.2). Now follows the subsequent portion which 
is allied to it. 

^ IRII 

In the words esam ...^ there is prescribed (lit. stated) a (ritual) 
action for one desiring to have a son, in a way that through 
that action becomes born to a father a son who is conducive 
to (his achievement of) the loka. [2] 

J Cf. BU 6.4.1. 

Sf: HlfceMUMgJttdl ^ | 

ci ^ cWlfrFTR II 

*s 

It should be known that this (ritual act) is (intended) for 



















6th Adhyaya 3rd Drahmana 


175 


him who is possessed by a strong desire ( kamagraha ) for getting 
(lit. for the rise ol) wealth and offspring and not for one 
who has no (such) desire. [3] 

Thus, every householder, who desires for an" excellent after-life, 
should perform the Mantha ritual. 

qnpf ii«ii 

q f^RT sprrr# imi 

It is implied that this (ritual) act is not for one who has 
(already) obtained wealth, as it is understood from the 
statement: he who desires, ‘May I obtain very great wealth’; 

[4] 

or a householder, who desires to obtain for himself exceeding 
importance; (as) indeed (such) greatness cannot be (obtained) 
without wealth, therefore is this (ritual) act meant for acquring 
wealth. [5] 

In the two verses the word niahat is understood in two ways: 

(i) in verse 4, niahat is adjective of wealth, (ii) in verse 5, niahat 
means importance among people or aisvarya Tame etc.’ for which 
wealth is implied as the essential part. 

The following is the explanation of BU sentence sa yah udagayane 


sprat fq#q% i 

^cqViqnimcqi yqc*id: ii&ji 

o o 

The time for the performance of this rile called Mantha is 
prescribed here, since the Sruti has specifically stated in the 
words beginning with udagayane for the accomplishing of the 
(ritual) act. 1^1 
























176 SurcSvara s Vartika on Khila Kart da with IiaIf-Verse Index 


This explains the meaning of the BU sentence udagoycine ‘( a ^ 
the time of the movement of the sun) ... northward ...’, 

SP points out: This is according to the accepted bcliel kale 
karma vidhfyale nakale (not traced). 

’To c bl<4l frofgFRlclFFRcl: I 

cR^FTOR IIV9II 

First, the time (for the ritual act) has to be properly desired 
(i.e. decided by the householder), then also his own purification, 
various materials (for example, utensils and grains (lit. herbs) 
(have to be acquired), and then (a suitable) place for the 
performance (is to be fixed). [ 7 ] 

^ fw: wfig: ^lkcb4“llsW IFII 

o 

And, in ihis (ritual) action, there is a combination of tim e 
etc. and also of excellences; 2 there is no alternative (for 
the same prescribed here), because only in (such 3) 

combination (is ascertained) the richness of the (ritual) action. 

[ 8 ] 

^ Thjs refers to the material and the place. 

This is called guiias, not qualities, viz. purified body nnd 
mind and faith etc. 

c b4 u R' c 1KM fd^Hd) iqgdlfd TTRlRlcTI I 
Tlfdd 4 r \\%\\ 

Since again, in (successfully) completing this (ritual) action, 
the state ol (the worshipper’s) being possessed of th e 
knowledge (about the action) is also expected; therefore, this 
(ritual act), which is mentioned (above), is not prescribed i n 
their (Grhya-)sutra by the composers * of the same. 
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‘The plural here marks the respect for the composer of the 
Grhyasutra, or for indicating more than one Grhyasutra related 
to the Samhita of the relevant Vedic school. 

f h-CiRcit i 

This (ritual) act is (to be performed) by a worshipper, in 
case he is possessed of the knowledge (about the ritual action), 
this (lit. which) was slated before in the words yo ha vai 
jyestham ... (BU 6.1). This (is understood) from the indicatory 
(words) jyestltd)>a etc. [10] 

fcm: IIHII 

Also (there is to be understood) from the indicatory (word) 
antavasya that this is the vow called upasad wherein a 
worshipper has to observe sleeping on bare earth, subsist (only) 
on (lit. drink) milk, (observing) abstinence from sex act and 
restraint on speech. [11] 

^ Wlct ll^ll 

o 

Also it is understood from the use of the singular form agnim 
and also from the reference to drawing (of lines) etc. (on 
the place of the ritual) that there is no ^ acceptance (lit. 
possibility) of the principally known upasads . 1 [12] 

1 These refer to those vows prescribed in relation to a 
Jyotisloma sacrifice. They are more elaborate and those under 
reference are comparatively simpler, ullekhana etc. are prescribed 
for various domestic rituals. 





















178 


Sure6vara's Vartika on Khila Kanda with Ilalf-Vcrse Index 

yn^i w4lci4-^< ^ ll^ll 

o o 

And an Audumbara (vessel) made of copper is not to be 
used in this (ritual) act, because that is opposed by the idhmas 
sacrificial fuel slicks’. 1 Therefore, one should use in this 
(ritual) act an Audumbara (vessel) made of wood. [13] 


This verse rejects a view that the Audumbara vessel, made 
of copper, is to be used in this (ritual) act; because there is 
the scriptural statement audumbara idhmah (BU 6.3.13). 

qpqifq ^qbq|fij| | 

3W1 KcK|U||£ qapqRsqijq qjjq q |^g|| 

(One should use during the performance of the ritual) ten 
types of grains produced from land, as also fruits and flowers 
which do not cause intoxication and such eatables as are 
suitable (for the performance of the rituals). 1 [14] 

1 This is to avoid the eating of garlic etc. 

M ^|| 

The word dasa is mentioned (here) for restricting (the nature 
of the kinds of grains to be offered in the Manilla rite) though 
not for prohibiting other grains, because the injunction called 
Parisamkhya (is not to be accepted) as it suffers from many 
defects (or, faults). 2 [ 15 ] 

niyania refers to what is adopted among/between alternatives 
that are enjoined in an injunction (j)akse 'prdptasya prdpoko 
vidhih) and paiiscunkhyd refers to what is excluded from 
alternatives that obtain simultaneously ( ubhayos cci yugapcitpfdptdv 
itaraxydvrttipai oh p cv is at iikhyd vidl i i h ). ( Arthascnngralw . ed. S.S. 
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Sukthankar, Bombay: 1931, pp.78-79). 

2 Read SP: srautasarvavisesanatyago ’sriitanyanivrttisvlkarah ... 
ityadismrtivirodhas ca. 

fq^^T ^1% ll^ll 

^ hsfw Iw ww i 

%5t H^lcHd: ll^ll 

Here is a statement made about bronze etc. 1 in order to 
get effected the vessel of a material called bronze. The 
performer of this rite should first paste (together) rice grains, 
fruits and flowers and then place them in that vessel. [16] 
Then, having softened the paste with curds and honey by 
vigorously stirring these in the pot together, he should^ place 
them carefully in a purified region, properly protected. [17] 

1 That refers to the material from which the Audumbara vessel 
is made. 

2 Cf. BUB pp. 786-787. 

ll^ll 

And by the mention of pari- * etc., here is expressed the 
purification of the place (for the performance), then, on this 
(purified) place, the householder should establish the fire. [18] 

1 This refers to the three acts parisamiihana ‘sprinkling water 
(in some particular way) around the fire(-place)’, panlepana 
•smearing with cowdung the altar,’ and parislarana ‘strewing or 
spreading ( darbhas ) around (the fire). 

qi|^i.|c|xt^i4H^ b ci( s Ic c t c bK u Ns!! 11 ^ " 
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Smearing (that place) elc. has to be done, even if (that has 
been already) performed, since it has been so prescribed in 
a statement of Kalyayana * for (effecting) some unseen purpose. 

[19] 

’Read SP: drstdrlhatayd krtasodliane ’pi clese lepanadi 
kartavyam (Kalyayana Grhyasiilra\ and also SP: parisamuhyo- 
palipyollikhyoddhrlyabhyuksyeti. 

!RO || 

Tpq^o^4-|c1: qm I 

3-Uqm^sfH 3-U^qtq FcRl i^nf#Rlcf: IRUII 

TF%JtR qqiqqqn | 

F^n ¥^ ^ qfsfq^ : ir^ii 

(The performer of the rile) should, in keeping with the 
prescription of simple offering(s), (viz. pdkayajnas ), first purify 
the clarified butter according to the procedure and then, 
bringing the Manlha for accomplishment (of the rite), at the 
time of the constellation of Hasta elc. (which bears) a male 
(name), [20] 

mixing together the material for Manlha, by means of a 
churning slick and then making usual offerings of clarified 
butter, in the place of the offerings, [21] 

he should begin with Mantras ydvantah ...— Then, making 
the offerings, one after another, he should later in the Manlha 
rile, offer (into the fire) the remainder of the (clarified butter). 


Now, BU 6.3.2 is under reference. 


^WKiqtlMi: ^ spqlfccn: IR3II 

O 

All the Mantras, as stated, should end with the utterance svdhfi- 
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[ 23 ] 


TM-mT IWTcTT I 

IR8II 

A knower (of the ritual) should perform the hoina (i.e. make 
the offerings) under the constellations Jyestha etc., with the 
recitation of the two Mantras agni ... till there is the completion 
of the Mantras. P^] 


SP stales: uktain ca bhasye retasa ilyddyarabhyaikaikam dhutim 
Initva ityadi (possibly from Bhartrprapanca on BU). 


qifoFd IRy.ll 

•«t#i ^ IR&.II 

tT°1 ^ IR^II 

Srcrtsfa fWc°l[^ foVnS II^H 
ccr^^r#(c^i ^i^cpi m c^iIc-h^i ir^ii 


Then, after the svistavrt 1 offering is made in the rite-which 
is immediately after that offering^—he should mix together 
that material of the Manilla offering for a second time. Then 
he touches (the Mantha) by his hand, 

remembering the deity of the Mantha and reciting the Mantra 
bhramasi ...; (the Mantra means:) You have now become Prana 
and you do not slay just at one place (in the body) 

The Mantra jvalat ...- means: ‘You are shining brilliantly 
and the author of the digestion of food that is in (viz. as 
reached) the stomach. And you are (the Brahman), />«"*« 
and pervading on all sides, and nowhere obstructed. [27] 

‘(And) you are, on account of steadiness, stea y (m ie y) 
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and, (even) like the sky, you do not shake. [28] 

Since from all sides you do not have any opposition and 
because all are agreeable 4 (or helpful) to you, therefore it 
is said you have (only) one hooP. What is a single hoof is 
only yourself in nature. 5 [29] 


This is an offering to Agni, made from all the remnants 
of the materials for the honia put together. It marks an 
unimpeded completion of an offering (su ‘well’). (Incidentally 
Agni—specially the Ahavanlya in the Srauta ritual-is also called 
svistakrt). 

2 9 

This is explained by honidnantaratn eva tat where tat is the 
manthadravya ‘material for the Mantha rile’. 

That is to say: the deity of the Mantha, being Prana, moves 
everywhere in the body. Now follows the explanation of jvalat 


anukiilalah is to be understood as anukulaih , qualifying 
sarvaih. To paraphrase this: sarvesdm anukiilatvdt . 

Read SP here: yd klialv eka sapha jagadatmikd nikhilam api 
jagat^ lava pddabhdgatvena vartate na tu pddatve 'pi parydptam 
ato 'navacchinnas tvam ity arthah. 


qq] 11? o 11 

^ ^ ccTTF%n ^ II?? II 

■*s 

(You are) what was produced by the Udgatr as hunt sound 
while he was singing in clear voice, at the beginning of the 
sacrifice and in the middle of it and also while the Saman 
was being sung. 1 [ 30 ] 

You are also the one who are addressed with hinikdra and 
so he (i.e. the performer of the Mantha rite) should mention 
in the Udgltha song. You have been sung by the Adhvaryu 
and later by the priest Agnldh also. [31] 
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lr The words himkrta , himkriyamdna refer to different points 
of time, yet the himkara , being only one, belongs to all points 
of time and does not involve any contradiction. 

3nf I 

fsrfsret wfa ^5# \\%*\\ 

3nfet: ^spqi^r %m\ iissii 

It is said that you are resplendent in lightning in the wet 
interior of a cloud. Since you yourself become varied (in form), 
therefore, you are called vibhu ‘all-becoming’. 1 [32] 

You are Soma by becoming rain etc. and the Lord because 
you prevail; also Aditya by becoming Prana and you have 
the nature of Soma 2 by becoming food. [33] 


^ This is from vi in the sense of vividha ‘various’ with the 
verb root bhu— not the usual explanation: ‘all-pervading’. 

2 Possibly this refers to the Soma plant which has been 
identified with Soma earlier, (see under BUBV 2.1.57). 

arawwdw ^ srot i 

faEFT c^Kuicdirci II38II 


You are yourself the pair, viz. food and the eater of food, 
O Lord and you are the end, because you are the cause (of 
all) (in that) all effects merge into the cause. [3 


This is like a pot, which is made of clay and finally merges 
into clay itself. 




since 


1 (of all), 

sam (in me ivimmay, v T « 

Vac, Agni and others end themselves (into you). Thus 


It is said (in the Mantra). ‘You are the samvarga 
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is this Mantra adopted (lit. obtained or accepted) while there 
is the action of touching the Mantha. P^l 

This is the meaning of samvargo ’si in BU; where sanivarga 
can be translated alternatively as ‘collection or collective form’. 

1 sanivarga refers to what stands for a collection of some things 
belonging to one class; e.g. vayu is called the sanivarga of all 
winds in the body. 

Now , BU 6.3.5 is under reference. 

_ C\ O -s 

Now that this one is purified by the Mantras as prescribed, 
he lifts it up, reciting the Mantra a mamsi .... The explanation 
of its meaning is thus: [361 

Cs O ■*% 

The form amamsi is derived from the verb root man conveying 
the meaning ‘to know’, with the prefix a, in the let ‘subjunctive 
mood and determined ^ by the dropping of the conjugational 
sign sap. [37] 

This is in accordance with the grammatical rule regarding 
the dropping of it. 

•Mlq^ 4 ilc c n[ : q^i4-j^l[d clef: ll^ll 

You know everything around, viz. what is existing in the world 
beginning with the subtle (and) whatever is to be known; 
therefore, (it is said) ‘You ever know all the world’. ' ® 
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This explains the meaning of dmamsi which is in BU and 
also in BUB as dnwmhi. 

I 

4-l-qiq| qftqiq 113^11 

As you know us all, so do we ever think about you, who 
are better (than all others) and having more excellent qualities 
than those who are possessed of (those) qualities. [39] 

qf| qf?q ^n%T I 

q cq MIcpqt-liqlMlC-b^qflRl^^fe ll8o|| 

?qfq ^ I 

We know your inalii, i.e. mahattva ‘greatness’. So also you 
are, O Lord, unbaked or uncooked, i.e. you never meet 
destruction like a fruit (which meets destruction) after coming 
into contact with heat or cooking. 

ama means unbaked; thus the greatness in you is described 
(lit. expressed). 

q^HlslMKq qi ^ ^ 

^t|4-qi^H q^%n q&qcM^l qFRl ; II^^H 

And since you (are) the king of all this, therefore, may 
the god, ever (rule or protect) me. . , i 

May (his Mantha) make me a king, a ruler, (an ) 1 c or ' 
Reciting this Mantra, he first lifts up (the Mantiagra a 


then partakes of it, part by part. 


[42] 


'Thai is, Ma, lhal grant K power/eKoUence similar to yours. 


Now , BU 6.3.6 is under reference. 

Wqi qqqcqi ^ ^ q1 ^ I: 1 































186 


Surctinra's Vartika on Khila Kanda with Half-Verse Index 


He partakes of the Manlha, bit by bit, each with one line 
of the Gayatri Mantra, and a verse containing (the word) 
madlw in it and also a Vyahrti 1 (one after another). K 

The elaborate procedure is this: the first line of the Gayatri 
Mantra and a verse containing (the word) madlw in it and the 
vyahrti bhiih; then the second line etc. with the vyalirti bhvalf, 
and then the third line, etc. with the vyahrti svah. 

1 This refers to the sacred utterances bhiih, bltvah and svaha. 
This is clear from BU. 


WSMHii Tt^TcTR: i 
cP41 ||8«ll 


The words saviluh tat ..., varenya is bharga 1 referring to 
food of the great one. So also rtayante vdtdh (which shou ^ 
be) ‘causing pleasure’ like madlw. 


[441 


n , l 

Su«*esvara paraphrases the words in the original verses a 
supplies only some words in their paraphrase for clarifying ^ 1 
ideas in the same. 

A This is for the Vedic form bhargah. Of course, it is possibl 
that the Vedic word bhargas could also have another alternate 
form bharga. But the meaning annam , as suggested by Suresvar 
is not meant in the well-known Gayatri Mantra—it means there 
‘lustre’. 


SHshqni fffi ^ i- 

wti iievii 

° o 


. L 

(The verses convey the following thoughts): (The winds) vV ^ 
do not cause any pain (and) which are delightful to the hea ^ 
follow the rta, and thus (may) they flow (pleasantly)- So ^ * 
do the rivers (bring) amrta, viz. sweet, 1 for my sake and ( a 
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bliss, forever, [45] 

1 madhu refers to harmony in every walk of life; here it is 
called ‘sweet’ only metaphorically. 

gw fwreg i 

37^4 TfETCTTlT: WQ #*£1*1^1 118*11 

o o 

so (hat we do feel delight, satisfied that we are. The word 
ksaranti ‘(they) trickle’ is a verb (conveying the idea:) may 
they indeed be for us exceedingly sweet in their juice; and 
so also may the herbs (flow sweet) for us. [46] 

-0x11-4 14: I 

facfj fw ci#^l4 ^^tscifq 4M4d IIS^II 

Having recited the three ( vyahrtis ) together, he puts into (his 
own) mouth the offering (i.e. mouthful) with the utterance; 
so also he recites, the group of the three one by one, while 
taking the subsequent mouthfuls. 1 [47] 

tThe elaborate procedure is clearly explained in the following 
verses up to verse 55. 

General f?j 4^^441 I 
Tig TMsp 118*11 

Tng4 1 

qifqci xf TWt 118^11 

Tfcf: fsi4g IM°II 

(The bharga 1 ) of the resplendent god, which is pleasant to 

the heart (and) sweet 2 -and (atho) naktam is night -let 
(night) be (sweet and) ever a remover of misery. 

Also may there be for us the sweetness of Usas, and ol the 
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day also. And may the earthly region, viz. this world, be for 
us the cause of delight and full of sweetness as well. 1^9] 

So also may the heavenly region and the region of the Pitfs 
be pleasant (for us), for the heaven is known as the father 
indeed. Then, let him, reciting (the vyahrti) bhuvali and (the 
word) svaha , make the second offering of the Mantha (into 
his own mouth). I * 


1 This is taken from verse 44 above (where bharga - is f° r 
the Rgvedic b liar gas- as already pointed out there). 

2 That is, agreeable. 

3 This is parenthetic. 


few ^ ^ I 

%5[: ll^ll 

o 

dliiyah pracodayet yo nail means ‘May that god, rising, ever 
incite our intellect and sense-organs, may (he be) for ihc 
well-being of the Atman (the inner self). ^ 




In the same way, may the herb, also the moon, and (<») ^ 


sun be for us sweet; may the cows, the rays, be for us 
of sweet, or, may the quarters (be sweet). 1 


full 

[52] 


1 diso ’tliava is possibly added as an explanation of didhdfy^' 
because they, in the sense of the rays (of the sun). Yet ‘ 
might be taken as a repetition after the mention of surya- 1 
leaves gavali ‘cows’ as an independent source of delight. 

Possibly Suresvara refers gavali to rays and didhitayalt t° 
quarters; so SP. 


^irot^ 11*311 
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3Tf^fo( v3|*ic^c( fife r-i-gqn iiy.«n 

Let there be the (third) offering with (the utterance of the 
vydhrti) svali (and the word) svalid. Then he should recite 
the full Savilrl (i.e. Gayatri) verse and all those verses which 
contain the word madliu in them, together with all of the 

three vydhrtis . (r* 

and thus he should make the fourth offering into (his own) 
mouth, (even) as before, saying ‘May I be the entire world’. 


ccpct I 

3F^l: qf^rra)5«lF^ SHI^Kl: llVtll 

Then there is prescribed here, in the end, the sipping of water, 
according to the Smrti, for prayalya} Then may he sleep to 
the west of the fire, with his head towards the west. P- 

l T his is for securing purity. SP refers to Manusmrti 2.222 
for clarifying prayalya : 

acamya prayalo nityam ublie samdhye samahitah / 
siicau dese japej japyam updsita yathdvidhi // 

Then, in the morning, he indeed, worships the sun, with 
devotion; let him indeed 1 ever worship the sun with the verse 
which is being stated hereafter. 

*SP slates that the use of the word hi is to point out the 
well-known prescription of the worship. 

f^fSlcTR I 
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The use of the word ekapundarxka intends to convey the 
prominence (of the object of worship); the word eka does 
not signify the number; (It is like in the phrase ekah 
svetavahanah ,* viz. the only one, who has white horses.) [57] 

This verse gives the meaning of the Mantra which is referred 
to in the preceding verse. 

1 This refers to Arjuna. He alone is known by the name 
Svetavahana. 

o 

As you are prominent among all the quarters, so also may 
I be among men, O Lord, through your favour, enriched with 
many means of men’s enjoyments. [58] 

Now, BU 6.3.7 is under reference. 

^ SR! wfo ■qfqrR!: ny^ll 

Then, going (back by the way which) he has come, he seats 
himself by the side of the fire, and with his mind (well) 
composed, he recites, with full attention and with devotion 
the words tain ha etani he mentions (lit. utters) the l* ne 
of his teachers ( vamsam ). lr* 


Now, BU 63.8 is under reference. 

|ct Tpq | 

et qtcfRtq fclRMet: ll&.°H 
^ Jp$5fq Xf: 1 

^ || 6 ,^ || 

Then, having told with an attentive mind, (about) this Mantha 
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(rite) to Yajnavalkya, the intelligent son of Uddalaka (again) 
said, with a smile: [60] 

‘Whosoever would offer this Mantha, which is thus sanctified, 
even on a dry (i.e. withered) tree, (would find that) its branches 
become full of life and also would put forth young leaves.’ 

[61] 


This asserts the potency of the Mantha. 

Now, BU 63.9-12 are under reference. 

The meaning of the words even in the subsequent sentences 
is similar to what it is of this statement (viz. BU 6.3.8). [62ab] 

Mow, BU 6.3.13 is under reference. 

o 

The meaning of the statement in the words caturaudumbara 
is already explained; 1 may one know it with ease for 
understanding. [62c-f] 

iThat is, as in the case of Audumbara vessel made of bronze 
in verses 13ff. above. 
























brhadAranyakopanisad- 

bhAsya-vArtika 

6.4 


In some of these verses Suresvara often refers to the actual 
wot ds of the Mantras in BU and supplies together with them 
his paiaphtases of the same. Therefore , our translation had to 
appear as bits of phases ! 

BU 6.4.1-2 are under reference. 

^ b01 IKII 

In the words esdm ..., the statement (in the Sruti) intends 
to express the praise of the seed of man. And, the words 
pralistham kalpaydni (signify that) in which the nature (lit- 
birth) of a male is secured. l^i 

In this verse, Suresvara summarizes the introductory arguments 
° 6 -4-l-2 by citing only a few words from it. 

Now, only BU 6.4.2 is under reference. 

Prajapati, the ruler (or, Lord), thought of such a firm abode 
in which the semen planted (lit. poured) gets the (potential) 
quality of a male. [2] 

This explains the thought of the second half of the preceding 
verse. 
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II? II 

c ^ ° 

Then he created a woman who is suitable for that, as 
mentioned in the Madhu Kanda. 2 Then, after creating her, 

he attended to her in her lower part (of the body), as in 

it 3 

common hie. 1 


This explains sa striyam sasrje in BU. 

! That is, for being an abode for the seed. 

2 Cf. talah pads ca paint cabhavatam (BU 1.4.3). 

3 This is, gramya dharma, that is to say it is not the sign 
of the religious elite. This indicates that Suresvara’s expression 
is the precurser of Anandagiri’s expression pasukarma and that 
it conforms to the Kamasastra. The lower part here means a 
woman’s sexual organ. 


VllMMlRlddi'-dcdi^MK'M ddd: II8II 

o ° 

(Since) Prajapali had, in earlier time, attended to the lower 
part of the body of the woman, 1 for producing a son (lit. 
a child), 2 therefore, one should attend to that with special 
care tyalna). I 


This is to explain tasmat striyam adha upasita in BU. 
lit is possible to understand that Suresvara uses the word 
stnndm (plural) to express the idea of the class-word striyam. 

2 In such a context, the word apatya is to be taken as a 
synonym of putra. 


xrg VlMl u ldl^3dH^MK^l':41’ = l : 11^-11 


Now is stated hereafter to 
Soma-pressing in the placing of 
words eta/u, 1 (the Sruti states) 


establish the form of the 
the seed in a woman. In the 
that he made his generative 
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organ penetrate (into the woman’s sexual organ), like the stone 
(for Soma-pressing). [5] 

This and the following two verses explain sa etani ... abhyasrjata 
in BU. 

This refers to the generative organ because of its hardness 
at the lime of intercourse. SP refers to the similarity between 
human intercourse and the preparation of the Soma drink, i e- 
Vajapeya ‘strong drink’ -sacrifice. 


Then he makes his penis hard like the Soma-pressing stone 
and becoming one (in mind with the woman) he enters it 
into the woman with (proper) attention (yalna). ^ 


SP stales nansabdas tadtyendriyavisayah. 




By that (which has become as hard as the Soma-pressing) 
• r- un '^ e d with the woman again (and again) f° r 
securing h,s own aim of life—so that the attendance on the 
woman, as prescribed would be effected. 


points out the significance of tenainam abhyasrjata. 
Non, BU 6.4.3 is under reference. 


ii^h 

^ 's 

The (sexual organ of that woman) in which the man has entered 
his own generative organ is the alter; and it is seen between 
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(lit. above) her laps—so is to be understood. [* 

1 This is a metaphorical identity (drsti). 

The hair grown there are the barltis (grass) and the lips (of 
the vulva) are the stones for pressing (Soma, adhisavane ) and 
the skin of hers is the bull’s skin- so should he see (it, viz 
the skin) for securing abhisava ‘sprinkling of Soma’ l 


J It means: planting the seed in the woman. 

xnfEPWt qqiq<?^H 

q) qt^ERPffi I 

linn 

And he should refer to the stones for Soma-pressing thus 

in order: ^ 

That part which is within her vulva is (to be taken as) what 
is enkindled (viz. Agni). And he should consider (lit. refer 
to) the part around the region (of the vulva) as the (bull’s) 
skin and those two fleshy parts as the testicles. [H] 


-HUd: i 

qicpq qiq^d qi^qq: ii^ii 


By the authoritative means (i.e. by the text of the Sruti) a 
sacrificer of the Vajapeya (sacrifice) would get the world; t e 
householder also (by his act under reference) secures as 
extensive a world as from (the performance of) a Vajapeya^ 
(sacrifice). 


smifq qfqq^ fl ^i ^ 1 
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Since, in a Vajapeya sacrifice, ten and seven foods are brought 
(lit. collected together)--in (two) portions; therefore, that (viz. 
a Vajapeya) is enjoined on one who is desirous of food. [13] 

The purport of this verse is not fully/clearly understood by 
us. However, read SP: pasukannarigesu vajapeyaiigadhyase 5 pi 
katham tatra tadadhyasah samyabhavad ity dsankya saniyartliam 
vajapeyasyannatvam sddhayati. 

c|ML|L|4,«^|fq^ II?y || 

Therefore, where (the planting of) the seed by man is seen 
as the very offering of the essence of food, there would result 
from the ritual of intercourse the rich result of a Vajapeya 
rile 1 ; this should be known from the similarity by those who 
desire for the results of the Vajapeya. 2 [14] 

Alternatively: SP quotes a Sruli: yasmin puruse ’nnahulir isla 
tasminn etasminn agnau deva annum jiihuvati and adds iti tasya 
pumso veto bhuktannarasas lasyaiva yasmin karmani hiiya- 
mdnatvam tasya piirvavad annalvat lasmin vajapeyadrslih. 

z That means: the result would follow, even without the actual 
performance of a Vajapeya rite. 

T%TT ^ TO cpTOt I 

if?y.u 

He, who, knowing this, attends to the lower part of the 
woman, 1 as prescribed (by the scripture), secures (for himself) 
the woman’s merits and all bliss. [15] 

*That is, unites with her in intercourse. 
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tptf ^q: I 

^Rlf xrfm: n^ii 

In the case of him, who is not knowing this, women 1 take 
away his merit, and his good deed(s). This is the secret doctrine 
of intercourse. Thus has he (Aruni), knowing well, 2 stated. 

[ 16 ] 

^he plural is somewhat strange! 

2 Or, having devotion (properly determining it). 

Now , BU 6.4.4 is under reference. 

IISvsil 

A knower (of the Vajasaneya sacrifice) makes all the offerings 
to gods, eating, and (drinking water); (so) also uniting with 
(his) woman; (just) in the same way (as in a Vajapeya sacrifice, 
secures his desired result)—so, it is reported (< kila ), did Aruni 
(know) in family tradition ( gotratah ) 1 [17] 

*SP adds: and spoke about it. 

^ ^n: ll^ll 

Those, who are Brahmanas only by birth, not knowing the 
prescribed mode of intercourse (and) whose excellences (i.e. 
merits collected) are taken away by women, die (if only) 
addicted to (or, engaged in) intercourse. [18] 

It signifies censure on those given to intercourse just for 
deriving delight from it. 
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cfiiq ||^|| 

Since it has many purposes, it (i.e. semen) has to be known 
as (having) manifold (effects), viz. that man’s semen sometimes 
spills while (he is) in sleep, or even while (he is) awake; 
(of that man) who is (only) sensuous (i.e. full of desire). [19] 


Now, BU 6.4.5 is wider reference. 

cl£ci: |Ro|| 

^ IR?II 


He should touch that semen and later recite the Mantra (you 
me ....) [20] 

May that semen of mine, which has spilt (lit. fallen) and has 

move to the herbs, gone to its origin, viz. the waters, so 
that I take it up again. 2 [21] 


following versed ^ ^ ° f BU; a ‘ S ° P ara P hrased in lhB 

! a -f n m his commentar y on BUB explains: mama- 
op a a e yad letah prlhivim ... ragalirekena skannam dstt 
(j . c ^ onwi gotam abliut tad idam retail sampraty adade ’Itam 

(ity adanamantrdrthah). 


Sfatnfr TO q| IF# TUTTO q ^ g | 

^ | R ^| 

The Mantra, which is recited (at the lime) of abhimarsana 
ouc mg, is the same in taking it up, viz. ‘May that semen, 

a ustre (vijiidna), come back to me, (for) that is called 
tejas. ’ v > [22] 


This and the following three verses have reference to verses 
20 and 21 above. 
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whqjTq mRRrc.R-'I 3°Klb IR3II 

o ° 

‘May thal fortune (once again come back to me); and let 
Agni and the other gods (be for me). I 

lr The protectors of various organs, which they superintend 
over, are meant. The idea is that those gods once assume again 
the nature of that semen. 

rppfEpg TW IR8II 

o 

And fires are understood as the dltisnyas, since they are the 
illuminators of all. Also, those other gods are fires, let them 
make my (dropped) semen go back to the places (over w ic 
they superintend). 1 

3TRRI I 

TcT^ft cf[ ^ IR^-II 

And, taking up that semen by his thumb and the ring finger, 
he should smear with it his breast and brows. Also (he smears 
it) between the breasts. P 


Now, BU 6.4.6 is under reference. 

^cbTcfqHl^fi StKHH %5TRRc[: 1 

IR^II 

If, by mistake, he sees himself 1 in the waters, viz. the origin 
of (his) own semen, he should look at them, reciting this (same)^ 

Mantra. 

l T hat is, his own reflection. Here, waters are understood as 
the yoni ‘origin’ of semen. 
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|Rvs|| 

(In the Mantra) mayi tejo ’stu ...j 1 semen is called vijndna} 
Thus he should recite it later also, because that semen is 
the cause of the desired son (lit. child). [27] 

The Mantra staled in BU is: mayi leja indriyam yaso dravinam 
sukitant where indriyam is for vijrianam as is specifically so 
mentioned in verse 22 above. 

2 See verse 22 above. 

^ Mcdi-Hi^^dccp-Hq^iRui: |R^|| 

When, on the fourth day (of her period), a woman’s soiled 
garment has been given up, the wise ones, who wish to enter 
on sexual act, consider this wife as one who has given up 
wearing a soiled garment. [28] 

This is to prohibit a sex act during a woman’s period. 

•H^idSl'dti 51Ti|: |R^|| 

They have known a woman, who wore (during her period) 
a soiled garment, as glory, since she had become (the bearer 
ol) a Bower that fructifies in (the form of) a son that is rich 
in qualities, thus (verily) a cause of (future) glory. [29] 

This brings out the purport of snr ha vd esd strindm ... in 
BU. 


fc qret W JHmRd£|d I 

Sliced]||? o|| 
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On the fourth day, when she has taken a bath (after her 
period), may he approach and invite her (for se ^ al un ‘°" ) e 
This invitation here 1 is his (careful) attempt m words to make 
her inclined towards himself (for the union). 

1 That is, to the proposed sex act. 

Now, BU 6.4.7 is under reference. 

11 ^ ^11 

If she does not give him that consent for the sex act, though 

invited with love, then he should bring her to 

under his eonlrol) by (dieting to her) garments, orname ^ 

and enjoyments etc. 

This explains sd ca ... in BU. r fprtin „ her 

! The word etc. is for other unsaid means for effect g 

willingness (SP). 

c ra i nief cij ^ 1 

qPd^ I NK t p n ^ 

So addressed also, if she does not give her (consent) then 
he should bring her under his control with force; he she3U 
unite with her, over-riding (her disagreement) (and) being 
of anger, be bent on pronouncing a curse on her l 1 

H it:'V he " s r 

fear that) she should be without a child (or, a son), on accoun^ 
of her husband’s curse. 

, . . • o.r thus indriyena yasasa te yasa 

1 This Mantra is given in BU thus, man 
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Made. 


enfold cRi I 

cRl-cpd ||?y|| 

May the husband bring her under (his) control (only) 1 saying 
I shall curse you’ and she also, owing to the fear of the 
curse, would behave in an agreeable way. [34] 

lr The word (only) is added to point out that such a curse 
would result into misery for her and for himself also. Therefore, 
he should, as far as possible, avoid cursing her. 

Now, BU 6.4.8 is under reference. 

; ecq|%: ||3^|| 

If, however, she gave to her husband what he has desired, 
owing to the fear of the curse, the good husband should then 
withdraw the curse with the Mantra anena ..., 1 [35] 

This Mantra is anenendriyena te yasasa yasa ddudhdmi. 

Now, BU 6.4.9 is under reference. 

TTI ^W ||3Sq| 

If (again) a husband would have a longing (for a union with) 
a wife, who hates the man (i.e. union with the husband), then 
he should perform this (i.e. the following) rite, 1 with a desire 
‘Let her long for me’. ' [36] 

This explains sa yam ... in BU. 

This refers to the (Putra)mantha rite already described —cf. 
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the next verse. 

-ciRodd ^ I 
cp|dN H3^ll 

Certainly, being one who has followed the procedure of the 
already prescribed (Putra)mantha rite, he should do all that 
(which is prescribed there) in later actions of his (as we 1). ^ 


*Cf. verses 3ff. above. 

^#^1SF1 Mc|^^l*-cKlcfdRl M^coMSFTO I 
oM cjcf% q 113^11 

WI^MRuilHcl: I 

Having entered his generative organ into the sexual organ of 
(his) woman and, putting his mouth to her mouth, he s ou 
touch her sexual organ, (and) then recite the Mantra. I j 
aiigad aiigat sambhavasi ... to mean ‘You are produced from 
each of my limbs’, in the form of my semen as the result 
of the food (I have eaten); beginning with, my blood is from 
the rasa of the food etc. 1 


This explains hrdayad ... in BU. 
tyhe word etc. refers to the flesh. 


^ c dt-| ^cpdiRbRi I 

^tftqrtsn^cri 3 ww m«°m 


(Flowing) by the vein which carries the semen, you are 
produced from .he heart. You are thus the o( ^ 

Lbs and, .hereby, bring .his my wife under my conltoh ™^ 
a bent of love, even like a female deer who <s affecled by 
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(an arrow) smeared (with herbs). [40] 

This explains atlia yam ... in BU. 

Now, BU 6.4.10 is under reference. 

TIT f^TFi^Hc^q-H24 ^ ^1: | 

wM f| wfo Wh *1^1 ||«^|| 

^qq^ifq^-q ot^i^q ^ | 

lqt>oiq q^oRi ny^ii 

■=> C\ "n 

Now, if (he would think about a woman) whom he longs for 
that she should not bear a foetus—for a woman’s beauty is 
lost (or diminishes) in case she bears a foetus 1 — [41] 

so also is there a loss of youth—he should thus desire, having 
placed verse, 2 (putting his mouth) with her mouth (he should 
unite with her). [42] 

1 This is parenthetic. 

That is, reciting the Mantra: indriyena te retasa retd adade\ 
cf. verse 38ef above. 

|I8?II 

fHfaqcwlM Ml u iqrqi | 

?Rfc^qfl^c1<:cbH u l: TkTR 118BI 

Having first inhaled breath and then having held his breath 
within, he should exhale later. [43] 

Then that semen of his, though planted in her, with the function 
of pi dna(-vayu), according to prescription, would become 
destroyed—this is the result of this act. [44] 

^ ^“qi^H-qiqcqi cii 1i8y.11 

Tcfqiq |' 

3T^n ^ Hti^q qc^lfiqqf^n H8&.II 
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He should approach (i.e. touch, or unite with) her, reciting^ 

Ihe Mantra indriyena te .... mvself 

Through my sexual organ (inrfriyrr), the semen, do I mysetf 
lake away 1 the semen from you; thus addressed by her 
husband, L. woman would then be without the seed. (461 

"irS-Tteh'lh” absence of m*. - occasional 
Vedic way (SP). 

Now, BU 6.4.11 is under reference. 

and then, himself inhaling, induce (lit make) h 
he desires) 1 -the good husband, reciting (at that time; i 
Mantra (which begins with) indriyena te (an en s 
ddadhdmi. 

l Tha t is, his wish that she joins him in the sex act. 

Now, BU 6.4.12 is under reference. 

" 8C;|1 

Now is described some * actrf ^form^on^about 

r"eS“ -d, therefore, is no, prescribed as the^ 
rite of Syena. 2 

i • . » ,i /7 hiinsvad iti srutivirodhan na himsartho 

*SP points out: na lumsyaa 
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vidliir ity dsarikya ... (up ay at vena). 

Sycna is a ritual not prescribed, since it involves violence 
(himsa). 


3*** Mc-MI Selectcl I 

^ cT^T tarn 118^11 

Now, in case a householder’s wife has some lover, and if he 
should hate him, he should, in utter 1 anger, begin the 
performance of the act (which is now prescribed). [49] 

lr This is the force of eva. 

3^5f£l'-b|RJq;?1K'P [qo]e)U|4_| ||^ 0 || 

Indeed, this act would not be successful (in yielding the result), 
if a man is not having anger in his mind; therefore, in order 
to convey his eligibility for that act, there is this specification 
by the words dvisyat .... [ 50 ] 

^WhpdP nP-Kqqcqi ^PwKKo^|cp4u|: | 

In the statement dmapdtre ’gnim ... i s slated the suitability 
o tial pot for the rite of black-magic, because a raw pot 
(of clay (dmapdtra)) is invariably associated with breakability. 

[51] 

STO tec qiqqtq ^ teite I 

Slly^iKblM ^ ld'?i 4 di'H uy.^11 

As a raw pot which is breakable melts away at once when 
(put) into waters, so (my wife’s) lover should get destroyed 
into pieces quickly’ 1 , (should he recite). [52] 
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‘This is the significance of the comparison with dmapdtra. 

From the word agni in the singular and by the use of the 
word ullikhya etc., 1 which serves as indication, there is here 
the mention of the domestic fire and not of the three fires. 


*The word etc. refers to dmapdtra, sarabarhis etc.; cf. BU 
text Also the word ullikhya implies parisamuhana, paiilepana 
etc. as mentioned earlier (cf. BUBV 6.3.18-19 above). 

2 This refers to the three sacred fires, viz. ahavaniya, garhapatya 

and (retd. 

RlSNhtlHRdd: II9.BII 
I 

y^qicq TF%TFR ttccK: 119.9.11 

Then he, the knower, full of anger, should with effort strew 
(the barhis grass) against the usual procedure —since this 
act is contrary to the normal act— [ 54 1 

then offer into that fire the spearlike sara grass, smear the 
same with ghee, (and) having quickly (i.e. at the same time) 
spoken aloud the blemish of the lover with this Mantra: [55] 

tThat is, the procedure of paristarana in a domestic rite. 

Tcl^ tiRi-s! 4lcHlRm I 

qj^c^Rulq ll^fi 

‘Since you have offered the oblation of your semen into the 
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fire in the form of (my) woman that has been enkindled (with 
desire for you) by her youth etc., let this (lit. this my offering) 
be your dishonour {yyatikrama)} [56] 

Hereby, have I taken (away), on account of your offence, Prana 
and Apana, from you, who are wishing to live.’ Let him offer 
the spear-like sara grass, 2 which is mentioned earlier producing 
the sound pliat. [57] 

*Or rather, let this be my revenge on you. 

2 Refer to verse 55 above. 

| 

Also, 1 (let him say) ‘so also do I take away now (lit. today) 
your sons and cattle, O voluptuous one!’. In this act, one 
should understand that which is approved by the Sruti as isti 
and also sukrta in (the prescription(s) of) Smrti(s). [58] 

*SP adds: ‘he should announce the blame of that clandestine 
lover’. 


With the words, ‘I am taking away all of yours, viz. whatever 
meritorious work as prescribed by the Sruti and also the by 
Smrli which you have done’, let him make the offering in 
anger. [59] 


31KNl'-al ll&,o|| 

c i | ^4H l%T] yRl^llci %RlfccW I 

cfcR^SFTRlWan vprq% ||&,^ || 


By 


the word asa one should know desire and by parakasa, 


1 
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hone for the result' the Mantra should have dddna (he. aham 
SS,, - iV^This he shonld mention every*,. 0^ 

at the end of every offering). iU b 

- lhac which is ““rln^t aci^and 
undertaken) in mere words u rgi] 

what is mentioned as what is longed for. 

These iwo verses explain Che words asa a "^» r ““ Mline 
1 Surcsvara has used .he feminine pnrnton for mas 

parakasa in BU. 

^ on 

Then in the words beginning with sa va * ss1 ^ wor d s 
of the act that is described, 1 viz. what is stated ^ 

beginning with tiirindt iyu. 

1 Namely, of the abhicdrakarman ‘act of black-magic’. 

11*311 

• A Short i he act of one’s intercourse with the wife 

; hu : l™:" v *h is .... d.s.ro y .r,h. 

achievement of the ends of human life. 

Irf the oft-quoted verse: 
janmmd bra,mm,o jaeyah samskarmr ***<*»*' 

[ id yaya yM ripramm utbm iromya ucyme II 

jMfSH-IMT I ^iFhMsnicIWI I 

^ ll^^ll 

Therefore, one should no. 

wife of a srotnya and {in), m P aruwi ’ 
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(one fulfils one’s) desire to avoid any untoward result that 
is mentioned. 


Now, BU 6.4.13 is under reference. 

ckqi-Hiq n^yj| 

The act of black-magic is mentioned here, for it was so 
occasioned and not with (the idea of giving) it as of principal 
significance. And now is explained that ritual act 1 for whose 
result all this effort (is undertaken). [65] 

The text of the AnSS edition has a misreading tatkomortho. 

tmm qp=i 

° >> 

If the wife of the knower of the procedure of the Mantha 
(nte) comes to have her period, she should not drink (water) 
with a metal (lit. bronze) cup for three nights, nor should 
she take food in a similar way. [66] 

The construction of this verse is a little awkward. Yet SP 
laudably avoided the awkwardness by observing (at the end) 
tada tasya sa jayeli sesah. 

^clisaqwi: , 

ii^n 

Similarly, in these three days, she, of pure mind, should have 
put on an uncut garment; so also, no Sudra man or Sudra 
woman should even (or ever) touch 1 her. [67] 

The verb upahan is used in some peculiar sense. The verb 
root hern with upa means ‘to touch’ also ‘to approach’ [already 
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so in BU], but ‘to strike’ is not the usual sense. 

s^sji II^H 

Nor should any other man contact 1 her, who is in her vow, 
by touch or conversation, for securing what he longed lor, 


[ spivs a with upalianydt would demand this translation; that 
avoids tautology. 

Tfi frKM Fel 31IMc^l^do|l^n: ^ • 


That woman wears an uncut garment when she has bathed 
at the end of the third night and become purified, 
husband makes her pound rice grams for preparing ( • 
cooking) the cam ‘ball of cooked rice’. I \ 


l\y e lake the first line as a complete sentence. The 
construction in the text is awkward, or anakoluthic. 


From this verse onwards, Suresvara occasionally gives as, almost 
in a parenthetic way, his paraphrases of (some) words in t ie 
Mantras of BU. It has been difficult, therefore, to translate us 
Vdrlika in a well connected form. As such, our ™ 

appear to the readers disconnected bits of sentences. g 

our helplessness ! 

Now, BU 6.4.14-16 are under reference. 

5^ #etw WB: I 

ll ' so " 
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the Sruti) is to be understood by oneself, because of its easy 
explanation. yj 

1 It refers to Krsna’s elder brother. 

arreted ^feiq qfq : ||V9^|| 


Then, after the husband has made the wife herself cook rice 
in milk— j 71 ] 

TMd^iqRq-O q| h^h 

The couple should eat that rice cooked in ghee, and then 
t ey would be able, i.e. eligible 1 for begetting a good son. 

[72] 

Read SP isvarasabdartham aha svalantrav iti. 


^ ^ fs^blRutl I 

qqfrdwldq T^fTclT cPlcf qq# ||^|| 


Or if that very couple are in a haste to beget a son of already 
given descnption, (they would be able to do so) 1 by performing 
the rite described earlier.^ [ 73 ] 


*“■ SUggcsted b y svatantravisvavau in the 
Possibly it refers to Mantha ritual. 


preceding verse. 


Now, BU 6.4.17 is under reference. 

ckmfu-scqfHtS q q ||v9yil 

In the , words duhita pandita should be understood the 
daughter’s being learned in the duties proper for women, not 
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[74] 

in respect of Vedic matters. 

This may indicate the commonly held belief of the people 
in Suresvara’s limes that learned women meant those-»how«e 
capable of discharging all the household dnltes of a woman 
not eligible for Vedic studies and rituals. 

Now, BU 6.4.18 is under reference. 

fafcpTI# ^ rcRlfara: I 

fclgic ^rm ^ ytnlclW ll^H 

The word vifefin means one who is in the world esceedWV 
praised, i.e. praised The” learned; therefore, 

ZXZTJZorlo is n, (or, eligible) ,0 si, in (that)^ 
assembly. 

This explains vijigtla ... in BU. 

n v9& ‘i' 

Ordinarily, the number three is used (in the context of the 
Vedas), yet there has been used the word sum."? 
one should understand that (there are meant) four Vedas, 
in order that the meaning of all words become understood^ 

This is to explain that the usual sense of ( ^ , c c . 
understood from the word Sana should not be accep . 

urals-i ft? 1 

tasS %^OTral * S V5 ^ 

The, have understood b, meat-rice that which one has cooked 


iMMi 
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Suvetvava's Vartika on Khila Kanda with Half-Verse Index 


with rice grains mixed with meat, uksan means a bull which 
has become capable of sprinkling seed and the same, when 
well (or fully) grown up, is rsabha. [77] 


The second line specifies two phases in the growth of a bull 
and thus explains away the doubted repetition in auksena 
varsabhena va in BU (SP). 


nv^n 

o 

This is so said here since, with reference to this meat-rice, 
there is no acceptance of it 1 today. 2 As such, they take that 
meat to be referring to that of a black deer or a goat. [78] 


1 Either auksa mdmsa or drsabha mdmsa. 

This is in keeping with the popular avoidance of beef, in 
Suresvara’s limes. Cf. Vimalodayamdld of Jqyantasvdmin. (ed. K.P- 
J°g, Poona: University of Poona, p.96): tato gar dlambhah 
praptah gor dlambhasya loke dustatvdd goh pratinidliitvena cchdga 
alabliyate. Possibly, Jayantasvamin was a (senior) contemporary 
of Suresvara. 


cl^cTdcqi cfT I 

cl ^qq4-| iks^h 

^ o > 

If that were to be obtained with (great) effort, then he should 
buy that meat and bring (it to the ritual), because killing Has 
been prohibited; (any way), he should not kill animals. [79] 

Now , BU 6,4.19 is under reference. 

3f£T51®^I fcjq><vL||^ | 

IjFqcfPf qsffllfacq qrnq% ||t;o|| 

The word alha has the sense of an option ^ (among meats) 
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mentioned or (that which is) according to one’s choice. This 
is said with any one (of the desired meals) in view. 


‘This explanation of atha is occasioned by its repeated use 
in BU (SP). 


Having begun at the sunrise, 
he should perform the rite 
described before. 1 


all Samskaras, viz. a bath etc., 
(of Mantha), which has been 

[81] 


‘Cf. BUBV 6.3.3ff. 

^HIMIcp Mt Tfl ^T1 ' 


And that (series of actions) which is prescribed in the context 
of a sthdlipdka is.called here by the name avrt; therefore, 
having purified {samskrtya) the clarified butter just in the same 
way as is prescribed for the sthdlipdka (he makes his offering). 


The procedure of the sthdlipdka rite is well-known among 
the Vedists and, therefore, no details of the same are given 
with any particular attention. 

‘The word juhoti is understood. 




The mention of taking up djya 
of other (details of the rile), 
is djyddi with the suppresion 


L rified butter’ is indicative 
ie word to be understood 
r ) of the word adi in it. 
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This verse averts a possible doubt that could arise from the 
words samskrtydjyam in the preceding verse and restricting that 
the performance should be with djya alone. 

1 This refers to other materials of the sthdlipaka ritual. 

3TIcnq^fFT 3TRTTc[ IFtfll 

Then, having repeatedly pounded (the rice grains), he should 
(utter) the Manlra(s) of the sthalfpdka ritual and he should 
respectfully offer the usual ahulis, in the place where dhulis 
are poured. [84] 

This is the meaning of slhdlfpdkasya ... in BU. 

fcciT Rqo C cp<^ ipy.ii 

n^^ii 

Having offered those three principal dhutis ‘offerings’ which 
begin with those for Agni, he should have completed up to 

the end of the svistakrt, as mentioned (in the ritual text), 

V [85] 

this rite; then he should have lifted up the cam from the 
plate which was kept (aside). He should then eat it having 
ghee in it, intending it (to effect) his desired end. I 86 * 

This specifies the number of offerings. 

^ ^ 5^^, ii^vsn 

Having eaten of that cam, he should give the rest of it to 
his wife. A husband (always) gives to the wife only what is 
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left over (after he has eaten). 1 

This explains prasya ... in BU. _ . 

^he second line is to specify that sesam blxaryayai prayacchati 

does not refer to the remains of the cam from the plate. 

qifeSPRpOT ll^ll 

(The instruction) ‘Having washed his hands with care is 
understood from the force (i.e. power) of the words. Here 
is meant the sipping of waters, as prescribed by the Smrti 
since there is a mention of the washing of hands. 


This explains praksalya ... in BU. 

1 With care ( yatnena ) is clarified by SP thus: malatyagartham 
balmjalam aniya paunalipunyena ksalanam yatnali. 

oISRWFH ^ITEfrRTqST^R^: 11^^ II 

Having then taken up (in his hand) that pot containing water, 
he should repeatedly sprinkle water over his wife three times; 
reciting the Mantra which is stated (just below). [89] 


This is the meaning of udapdtram ... in BU. 

f^c]|c|^clfa£pR ll^°M 


‘Leaving (lit. rising away) from my wife, do you go elsewhere, 
(this is the meaning of the Mantra.) Here (i.e. in the Mantra) 
the mention ‘O Visvavasu’ refers to the Gandharva of that^ 

name. 


This is the content of Mantra. 
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iHHo-MllHfd | 

RW ^cjlcKHI ^cTR ll^ll 

In the text prapiirvydm , the word prapiirya conveys (the sense 
of) a young woman. 1 (Therefore, the meaning of the verse 
is:) You, O Visvavasu, quickly go away to another prapiirvi , 
i.e. plump 1 woman. [91] 

This explains anyam iccha. 

*The line prapiirvydm ... kila is to be taken parenthetically. 
^RT \\%^\\ 

o 

From the indicative word prapiirvydm (one should understand 
that) a good householder (lit. husband) should ever 1 perform 
the said ritual only with a young and chaste wife, 2 so that 
there is born a good son. [92] 

*SP states that the word sadd ever’ stands for the time after 
the woman’s period. 

SP elaborates thus: prapiirvydm ili tarunyadyolakasabdavasdt 

... tarunydm satyam iti sambandltah. 

f ^iFhhi ^ffRT ?TR^H]Rl I 

As for myself, I am uniting with this my wife—this is the 
construe of the sentence (in BU). 1 Having thus sent away 
that Gandharva, 1 he approaches (i.e. unites with) her. 1^1 

This explains jay dm patya saha in BU. 

Anandagiri on BUB (also in his comment on this verse, 
SP, with some difference) makes this cryptic verse clear, thus. 
pi van m anyam ydhi means: visvdvaso gandharva tvam uttisthdnydnx 
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ca jdydrn prapurvyam tarunim palya saha samkndamanam 
ichhdham punah svam imam jdydrn samupaimi. 


Now, BU 6.4.20 is under reference. 

^ tK'yqkHRiRw^ I 
cej xflf ^ ll^y-ll. 

The husband embraces (i.e. unites with) the wife for placing 
in her the desired foetus, reciting the Mantra amo ’ham .... 
‘Now both of us, of the nature of gods, l 9 

let us begin our act (of union), O my dear, for begetting 
a good son; let us, you and I, having joined together, place 

the seed in the womb’. 1 


This is the meaning of abhipadyate in verse 93 above. 

1 gjj gives the full Mantra thus: amo ’ham asmi sa tvam asy 
amo 'ham sdmdham asmi rk tvam dyaur aham prthivi tvam tav 
ehi sam rabhdvahai saha reto dadhdvahai pumse putrdya vittaye 

dyotake. 

ll^ll 


(The Sruti) has mentioned the result of the placing of the 
seed (in the words) pumse putrdya labdhaye. After the Mantra 
is recited, he should say, ‘May you separate (your thig s). 


ro£l 


1 labdhaye is Suresvara’s word for the original Vedic word 
vittaye. 

fgraFrqtcf * 
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thus, reciting the Mantra, 1 he carefully makes apart the thighs 
of his wife. The invocation 2 to the thighs is to be seen in 
the word vijilutham. [97] 

l manlrena uril is an instance of the absence of Samdhi in 
Vedic style. 

This is for dmantrana in the sense of ‘address (i.e. invocation) 
to’. An unusual sense! Already, Suresvara used in verse 30 
upamantranam and in 31 upamantrita. 

^ \\^\\ 

This is a form of the verb root hi with vi (as prefix), referring 
to the activity or movement, with its causal ending (sup¬ 
pressed). 1 ♦ [98] 

vijilutham is to be understood as vijihdpayctlwh, 

3-hhi^cRRj cri ii^ii 

O -s 

Reciting the Mantra visniih .... he caresses his wife’s limbs 
with his hand three times, in an agreeable manner, (and) then 2 
(unites with her). [99] 

SP on this verse does not appear to be quite satisfying! 

SP explains anulomatah thus: miirdhanam arabhya paddntanx 
iti yavat. 

2 

Cf. SP: pasukarmanantaryarlho ’thasabdah . Thus Anandagiri 
suggests the sense of anumarsti as ‘he unites with her in sex 
act’. 


Now, BU 6.4.21 is under reference. 
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faopfera ^ ii?ooii 

The meaning of kalpctna (from the verb root kip) is enabling. 1 
(The Mantra continues:) So also, may god Tvaslr create in 
all your limbs beautiful appearance 2 and (also in those) of 


1 This refers to the word kalpayatu in the Mantra visnuli ... 
etc. cited in the end of the preceding verse. SP states: putra- 

janmani saktatvapadanam id yavat. 

2 BU and Anandagiri on BUB seem to lake the creation of 
the beautiful appearance in the limbs of the wife who has 
delivered a son-cf. Ananagiri: Ivastd savitd tava rupani pinisatu 
vibhdgena darsanayogyani karotu. But, Suresvara adds sutasya 
me, he does not specifically mention the wife. Yet, see on this 
SP: dlmano bhdrydyds ca rupani nirvartildni kim tvastrety 
asankydha sutasyeti. 


Coo coo 


Here the goddess of the new moon night is called Smivali; 
that very goddess is slated by the name P r thustuka, since she 
has profuse praise offered to her. 

u 5 ?o-rii 

if m: ll?0?M 


May the two Asvins, who wear lotus garlands properly place 
you foetus; the two Asvins are to be known here as the sun^ 

they ^are Tndeed known as wearing (or, having) the wreathes 
in the form of their own rays. 


Now, BU 6.422 is under reference. 
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Ern-Tjj rncj^cjnic<^(j q^j n^oyn 

c o 

The word hiranya means the immortal flame and the two 
coverings, which are made up of that ( hiranya , for the flame) 
are resplendent (lit. beautiful) wherewith those two Asvins have 
formerly produced (lit. churned) immortality. [IO 4 ] 

3 KEfra^T«fJ Tfifa oy.11 

C\ 

Let us two place (in our son), to be born in the tenth month, 
such (beautiful) form as will be similar to what the two Asvins 
have carefully produced (lit. churned) as the foetus. 1 I 105 l 

1 This refers to the beauty and immortality as implied by 
amrtam and rupant in verses 104 and 105. 

^1V£u|cf iqppfj | 

11^ oS.ii 

Just like the earth which has Agni in the womb, like Dyaus 
by Indra, (who is possessed of) bright lustre; so also like 

ayu, the foetus of the quarters, that (foetus in you) is seen 

as the agent of loosening. 2 [106] 


The verse is very awkwardly expressive of the meaning of the 
BU passage. 

indrenabhanuna is taken here a substantive (noun) followed 
by an attribute (noun). SP states that bhanu is the meaning 
o n ra. Yet, here it is not so specifically understandable as 
in Anandagiri s comment on BUB, viz. indrena siiryeneti ydvat' 
Cf. verse 109 below. 


3TRTFTTR qqj q^ qEflfiq % I 
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cfl ^=fP=f ll^ovsil 

Then, uttering his own name, this householder says, I place 
the foetus in you’, after that, he should utter her name, all 
this, while he is reciting the Mantra. 1 [10 

1 This refers to garbham dadhami te stated in the second line. 


Now, BU 6.4.23 is under reference. 


■qep MtcpRujl I 

^ S# ^ II^H 


Then, when she is about to deliver, he should gently sprinkle 
her with water, reciting the Mantra, that is to say, in t e 
same way as Vayu makes the lotus-lake stir , so oes e 

activate her. . , 

(This is to mean:) As Vayu, while making the lotus-lake stir 

everywhere, does not cause any harm to it, so (also) should 

this foetus stir in a way that causes your happiness. 11 J 


Verse 108 is the meaning of sosyantim .... 

J This is yalhd vdyuh puskarinim .... 

2 AnSS reads saminjayati which should be corrected as shown 
above. 


-q-rR^cri '3RTO T ni I 

^*nfcl Tll^sq ^ TO " Uo " 


May your foetus move, causing you happiness, wrapped as 
i, il by .he chorion; indeed .he way ,hrs pa.h of .he foe ns 
was earlier barred by .he boll (of Indra). I J 


This explains .he meaning of (jnrWWO - 
... in BU. 
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ccjFn-st -ycdi: I 

^ q^TITT nmil 

^TRT d-d) -yid^ld f^bltld I 

^ qrs4% eRT: IIU3II 


The word jardyu ‘chorion’ refers to the bar. ‘O Indra, do 
you strike it down, being quick.’ Then, that which moves out 
of the genital organ (of the woman) after (the foetus has 
moved out), [HI] 

a lump of flesh, which is slender and slraighl(?) is called 
aval a chorion, (i.e. the outer membrane of a foetus). And 
here Prana should be understood as Indra, as he is addressed 
in the prayer. [112] 


Now, BU 6.4.24 is under reference. 

^ qpKss? ci fq^TT i 

After the son was born, the husband, viz. the father now, 1 
having first placed the son on his lap and, having enkindled 
the fire (which is known), 2 (offers oblation to it). [113] 

This refers to the Jatakarman rile ( samskdra ). 

The words After ... now’ for atha indicate that the rite of 
the Jatakarman is over. 

2 This is avasatliya ‘domestic fire’. 

qfef ^ Mb^dfindldd I 

nvvyii 

'dM'did ^Idlld | 

^M^cdlH^cdld qtKN^d): far^ iiuy.ii 

Ghee and curds, which are mixed together, is known as 
prsadajya. 1 Then, having mixed them together and brought 
from the prsadajya, with the recitation of the Mantra, 2 [U 4 ) 
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he makes an offering, pounding (the rice grams) again and 
again; the suffix namul (in the word-form upaghatam) is desired 
to convey the repetition of the action conveyed in the words 
upahalyopahatya ; thus he pours the offerings of prsadajya. [115] 

tit is the mixture of clarified butter, curds (and according 
to some honey etc. also). This is offered in rituals. 

2 This is mentioned in verse 116 below. 

qsqra ^ wwm SWPb l 

•May I nourish, in my house here, men, Ihousand in number 
10 their hearts' content; the word salrnra is a word sigmfier^ 

of many. 

xm ^ 1 

\\W*U 

Thus growing here (i.e. in my home), O my son, may you 
think' of continuity’—the word upasandydm means in^ respect 
of continuity’ (. samtatau )- (to mean) ‘you will multiply h 
cattle etc. which belong to me. 

Hcj otfi ' 

The portion, beginning with 

very clear in meaning, does P [H8] 

therefore, may you uuderstand tt yonrself. I 

'This is Suresvara’s address to his readers. 


Now, BU 6.425 is under reference. 
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% NRlTc^qt c#lf^ vprq% ||^^|| 

Then, having placed the right ear of the son near unto (lit. 
into) his own mouth, * he should utter the word vac three 
times, (because, indeed,) the three Vedas are called Vac. [119] 

That is, having placed his mouth near unto the son’s ear. 

Now, without referring to BU 6.4.26, Suresvara turns to BU 
6.4.27. 


ffcl Pm ll^o|| 

May the three Vedas, viz. Vac, enter you through your ear 
for your bliss. In the words yas te standi here (in this context) 1 
is praised Sarasvatl. [120] 

! This refers to the child’s sucking the mother’s breast. 
^ivj^hRi: qirq% | 

ll?R?|| 

What is said is: May there be for the son profuse excellence 
of qualities. The word s'asaya is to be known as sas'aya ‘which 
is accompanied by a result’, 1 (wherein) saya means the result. 

[ 121 ] 

] That is, which shall yield a result. 

^ W: s Rimfcd : I 

^ cRTf ||^^|| 

The word gulta means saya 1 or sasaya\ and the Sruti itself 
has stated thus: this one is the source (or, cause) of well-being. 
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It has become the food and nourishment (i.e. sustainer) of 

all living beings. . 

The word ratnasya means payasah ‘of mdk’ and the breast 
is what is the substratum of rat no. It is the procurer of ram 
wealth’, the cause of showering (profuse milk) etc. L J 

'The word guha means the base of the heart and sa)’a refers 

to the result that would be produced. 

2 We have followed the reading in the AnSS edition w ic 

is to be taken as an adjective of dhanasya (in neuter). 

qcqfg cP#T tKtclRl II^BIl 

^Tlf^T 

Being a giver of extensive well-being, it is described here (i.e 
" This sentence by the word) m**. ‘Itoera douor. *» 
you nourish, O Sarasvati all the choice gifts (• • ^ 

fthis^is to say:) you increase 1 the excellent gifts (yaram), viz. 
Use from) t'he y gods' etc. by all (kinds of) emoyments^ 

Suresvara begins a new sentence in 124cd and completes it 
in 125 which is a verse of one line. .. . can „„ W e]| 

VW literal,, V. the 

with both the gifts and go , , |, e ar gued that 

elements, semi-divine and ^tS iTTll 
‘increase’ indicates ‘growth nour ' s - , a Vedic word). 

2 devddini qualifies vnrniil (used for va,yam 
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all the desires (of beings), so that my son may drink. [126] 

Now. BU 6.4.28 is under reference. 

■o 

Then, reciting the Mantra ilasi, he lovingly (lit. respectfully) 
praises the mother of the son, so that (he,) the husband himself, 
should be able to complete well (i.e. successfully) his ritual 
performances. [127] 


qrs^qiq^q 

<5tl^l u !-H II8II 











BRHADARANYAKOPANISAD- 

BHASYA-VARTIKA 

6.5 


d<*Rdd y-^4-R^RdR)RdF ll?ll 

. ^tever was not considered (i.e. discussed) in the whole 
this Brahmana 1 earlier, is all of it considered in the Khila 
° _ j a (so far) up to the end of (the discussion on) the 

pul'ramantha ritual. [1] 

refers to what has been discussed up to the end of the 
^ l Brahmana (viz. BU 6.4); cf. SP vrttam samkfrtayati. 

prC i C This is for BU Use,f - 

^ cf5T*TTcf> I 
IRII 

Cv 

j^jiila Kanda, being a (complementary) part of the earlier 
Th e (it does not have a separate) line of teachers. In 
K 3 * 1 ar lier Kandas (i.e. in their two groups) there were two 
lh c # e lines (of teachers), therefore, they (viz. the two lines) 
di^ in M |ecl here 1 with reference to the distinction of the 

* them. 2 PJ 

lor^ s 

verse and the preceding, it is pointed out as to why 
jji th lS mention of any line of teachers in relation to the 

l/h> la ^^ord here refers to the two Kandas, viz. Madhu Kanda 

^lTh e ^ K and a - , 

I M° n „ia have objected that the two Kandas (Madhu- and 
C ° \ pertained to only one lore, i.e. brahmavidya. 

yS j^ ,ky 
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Therefore, it would not be right to say: piirvatra vidyasambhedali. 
This objection is answered away by the present verse. 

°MK°qid cK^ u l ||3|| 

In the first four Adhyayas (of the Upanisad) was fully explained 
that Madhu, which belonged to Tvastr and was hidden, and, 
therefore, (for those Adhyayas) the line (of teachers) related 
to the contents of the same. [3] 

4>i u d IISII 

In order that one should well understand the meaning of the 
tradition relating to the Madhu Kanda, there followed (or 
better, was presented) the Kanda of Yajnavalkya and also the 
line (of the teachers) relating to the same. 1 [4] 

1 yatliavatpratipatti makes this verse significant. In the earlier 
Kanda, there was refutation of varying views, whereas, in the 
latter Kanda, the thought (though the same) was presented with 
suitable reasoning in support of it. This clarifies what is meant 
by vidyasambheda. 

IWI 

As for (tu) this line (of teachers), it has been related to the 
entire discussion in the Upanisad. Therefore, at the end of 
(the entire) Brahman a, 1 this (line of teachers is to be for 
the whole of it); this is to be concluded from the statement. 


spqj cfcj S$|fcd: ll&JI 
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Since, in order that one attains completeness in ones 
knowledge about the meaning of the Veda that is taught, t ere 
is the recitation of the line (of teachers of the same) As 
such, this Sruli (also) has staled here the line (of teachers) 

l 6 J 


M<dl 





iqo|g iiv9ii 


Since all these three lines of the all-knowing teachers have 
been stated (here in the Upanisad), therefore by the 
remembrance of them (all), there would certainly (lit. well) 
arise the sun in the form of knowledge. I 


WIT l|c;|1 


Since, in (the prescription of) the Putramantha there was 
described here (i.e. in this Upanisad) a Satnskara for women, 
therefore, this line of the sons (who are teachers) is stated, 
prominence (being given) to women (who were their mothers).^ 


gen "51®^ 11^" 


As this tradition followed (i.e. came into being) from one 
to another, so it did not happen in the case of the Brahman 
therefore, it is mentioned as self-born. 

This explains why the word svoyambhu is used with brahman. 

( _ n 

^ ,l? 11 

In the case of others, there occurs the knowledge from (the 
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study of) the Veda, by using many means (towards acquiring 
the same); but, in the case of the Atman of the Veda, (its) 
knowledge (occurs of itself). Therefore, that (viz. the 
Vedatman) is (said to be) ‘possessed of all knowledge’. [10] 

cisflfq MlMcIlfcW I 

||M II 

(As regards) sarvasyaisa vast etc. also api 1 I have said earlier: 2 
the Veda (or the Vedatman) is the highest deity itself and 
also (it is) whatever exists, movable and immovable. [H] 

*The force of ‘also’ evokes reference to yah sarvajnah sarvavid 
, (Mundakopanisad 2.2.7). 

2 Cf. BUBV 3.8.29. 

vfa qWfcTfcii TnsnflnRi ii^ii 

* C\ 

(Therefore), one, possessed of the means, viz. name, form 
etc., knows one’s own self by oneself and becomes complete 
in nature, directly perceptible to oneself, not (becoming) a 
subject of one’s own intellect and words. [12] 

Pcfccc fl qifa ct,|4cpKU|4[; cpjq ||^|| 

A Brahmana becomes a knower only through (the study ol) 
the trayi and by himself (becoming) the knower of the non-dual 
highest (Vedatman) and then, having known (his own true 
nature), attains the highest bliss which is beyond the cause 
and effect relations. 
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For this very reason do they name the newly born (son) in 
the words vedo ’si. How can he, being himself the Veda, 
understand the highest Brahman? t^ 


This brings out the purpose of naming the new-born son as 
Veda. Being Veda, i.e. the Atman, he is considered to be a 
natural knower of his own self. 


In all the branches of Vajasaneyins, the lines of seers are 
the same, as beginning with Asurayana. Let this be understood 
up to the end (of this last Brahmana). 1 1:> J 

Since all these Yajus Mantras are declared by Adilya, therefore, 
(he wise ones have well described them as coming from Adilya^ 




This entire tradition has thus come from the sun, the Atman 
of the Veda, up to all men, beginning with Parameslhin m 

a successive line. 


3^<j sg qt W 1 

udAc^ lifer ^ ll?c;!l 

The highest Brahman is unaffected by (lit. mixed with) anything 
else, and is devoid of any fault. This one etnsltng m the sun 
shines forth as the highest form of t e 
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d^l^ol cmcr-cdl IR^II 

And that Brahman, even though destroyed, 1 does not (really) 
perish. 2 The great seers come to know it after performing 
penances in the seers’ tradition. 3 I*- 

1 This refers to tasmdd yajilat sarvaliutah, conveying thereby 
that the Vedas, comprising composition of words, get destroyed 
at the time of the deluge ( pralaya ). 

2 This is because Aditya, identified with the Brahman, does 
not perish even in the deluge. 

3 SP clarifies this tradition by a verse, viz. Mahabharata: 
yugante ’ntarhitan vedait setihasan maharsayali / 
lebhire tapasa piirvam anujiidtah svayambhuva // (12.203.17) 

■ycfai+lfa QIiRmW I 
Wt ^ IR°II 

C\ O 

In the case of the followers of all the branches (of this Veda), 
this one line of teachers, which begins with Vedabrahman and 
up to (the mention of) the son of Sanjlvl, does not differ. 


cfcn oIM^RhR IRC II 


And, from the son of Sanjlvl, the later lines of the teachers 
of the Vajasaneya Brahmanas differ from one another 111 
relation to different teachers. I 1 


Tm Tj^c( <HM*4ldI IR^II 

' o ^ 
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Thus, this wreathe of fully blown lotuses in the f°r m 
sentences (relating to) the singleness of the Atman (whic 
is propounded in the Sruli), having the profuse fragrance (m 
the form) of good reasoning, variegated in its three (*t. * 

of six) sections (called) Madhu, Muni and Khila, eryoyed by 
the bee (in the form of) the pre-eminent (or the chief) ascetic, 
lied up by knots (in the form of) Slokas, bearing fruit (m 
the form of) knowledge of what cannot be the object (o 
knowing) and stringing (together) the bliss(-givmg) exis en 
Sutra (i.e. Hiranyagarbha), has followed the step ° th ^ 
all-pervading (lit. Visnu) which is the most pure (or faultless) 
and unborn, in the same way as Gafiga (followed the head 
of) the source of well-being (lit. Sambhu, i.e. Siva). 

This is a very onra.e verse, deliberately worked out by 
Suresvara. He compares his composition in verses to a wrea he 
of r lotuses, many minute details of the composition and the 

. r |i 1p wreathe being shown as similar, 
different components ol the wreame uun B a. . 

these are explained in their fullness in SP. The words Sambhu 

and Vaisnava pada are purposely used by Suresvara because 

U appears) he wants to show his great regard for, or devotion 

to the bliss-bringing Sankara, who could be compared to 

commonly accepted gods of his times-Siva and Visnu. 

g ^ lR? " 

I bow down to my Guru, who is born in the f “ m ^ ° whose 
called Vedhas 1 and (the purest among M ^ efforts 

nectar(-like) instruction/teaching, t a c f liberation, 

out of compassion for the sorrow-stricken seekers 
as the steadying pillar for the churning rod ^ ^ ^ 

the reasonful preaching words an nk intelligence, 

form of faith which helps churning the ocean 
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and drinking which the seekers of liberation attained liberation, 
being freed from (lit. becoming bereft of) the stream of births 
and deaths. [23j 

SP offers an elaborate explanation of the first two lines which 
can be read with profit. 

cnf^cpfiic; cT^n: ^TfTMc^kTR IRBII 

With the strength of my faith (in my Guru) alone have I 
composed in brief this Vartika on that Vrtti on the Upanisad 
belonging to the Kanvas’ recension which my Guru himself 
has written as the purport (of all the Upanisads), viz. the 
singleness of the Atman (conveyed as) the head (i.e. most 
important) of all the Vedas, illuminated by varied reasoning, 
extremely clear and causing happiness to the wise (lit. good) 
men. [24] 

Thus Suresvara emphatically asserts the extreme clarity and 
faultlessness of Sankara’s Vrtti on BU of Kanva recension. 

lRy.il 

May this be my obeisance, with my body, mind and speech, 
to the Sun in the form of Sankara, whose disciples have 
pervaded this universe from the rising mountain up to the 
setting mountain 1 by the brilliant rays of their fame and, (as 
a consequence), it (viz. the universe) has become free from 
darkness, and by the rays of whose knowledge, the Sun is 
vanquished, (even) from afar and (he then) appears like the 
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moon. [25] 

Once again, Surcsvara works out the sustained metaphor here 
as in verse 22 above. 

Actually the mountain from behind which the sun rises and 
that beyond which it sets. 


Twsm sTipw ny.ii 




TOI5OT1: II&.II 

























SELECT GLOSSARY 


(1) Below are given mostly sueh words [or, ^ 

imhe text under consideration as Suresvara used tn then peculiar 

(“gutes alter the specified meanings are the numbers^ 
Adhyaya, Brahmana and Verses in the text, g 
for 5th Adhyaya 2nd Brahmana 2nd Verse. 


anda 

adhisavana 

adhvans 

apiirva 

abhava 

ahima 

dlntan 

atmabhavita 

abhiilasamplava 

amantrana 

avasaihyagni 

avrtli 

dhavaniya 

audwnbara 

istapuriakrt 

uktha 

uksan 

utkrantadi 

upanisad 

upasad 


liverse (5.16.62) ( . q , 

stone on which Soma is pressed (6.4.9) 
•join, sustenance and merger (5.1.48) 
ibtle form of a ritual performance 

(6.2.15, 77) 
on-existence (5.1.22) 
lenlal pain (5.12.5) 
ody (5.17.15) 

evoted to the Atman (6.2.120) 
omplete merger into elements ( •• 
ddress (6.4.97) 

omestic fire (6.4.53) _ _ . 

ebirth (lit. repeated existence) ( • • ) 

Ke principal fire in a S ^ G “ ( 

, vessel of that name (6.3.13, 1 1 
me wh o has done sacrificial and 

charitable acts (6.2.121) 
astra (5.14.2) 

Which begins With utkranU (6.2.14, 15) 

sacrir,ce 
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upalwn 

rsabha 

karlrtantra 


krdalman 

ksaya 

gaya 

gayalri 


gun a 
grab a 
ghatfyantra 

cikilsd 

tirllia 


tryaksara 

drsti 

desasamskara 

niyama 

nydya 

pardkdsd 


(6.3.12) 

lo touch (6.4.67) 
grown up hull (6.4.77) 

[the performance of rituals] which de¬ 
pends on a performer or an agent 
(5.1.67); cf. vastutanlra below 
all undesirable (effects) on the individual 
self (5.16.21) 
destruction (5.16.65, 66) 
prana ‘organ’ (5.16.38) 

Gayatrl Mantra (the word is derived from 
gaya prana ’ connected with a root trai 
(5.16.38) 

excellence (6.3.8) 

attack of a disease, goblin (5.13.2) 
a mechanical device of raising water from 
a well (6.2.155) 
censure (5.13.2) 
sacrifice (5.1.65) 

a customary mode regarding one’s 
approach to a preceptor (6.2.65) 
a preceptor, a king, or an elderly person 
( 6 . 2 . 66 ) 

comprising three letters, three-lctter-word, 
viz. salya, ( = Brahman) (5.5.11) 
deliberate or purposeful view of a thing 
taken as another (6.2.78) 
acceptance of metaphorical identity 
(6.4.8) 

purification of the region/place on which 
some ritual is performed (6.3.18) 
restrictive rule (one kind of the in¬ 
junctions) (6.3.15) 
reason (= larka) (5.1.65, 5.15.8) 
proper reasoning (5.1.64) 
intention which is announced (6.4.61) 
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parinania 

puma 


prsaddjya 

pratipad 

prapiirvd 

prdyalya 

buddhi 

bheda 

makart 

mahat 


mdmsapesi 

yaksa 

yaksalva 

yalnatah 


ra 

loka 

vasistha 

vastutantra 

vakovakya 

vdgdhenu 

vayura 


ripeness (6.2.19) 
result (6.2.76) 

[the Brahman] beyond eause(s) and 
effect(s) (5.1.8, 40) 
all-sided knowledge (5.1.43) 
mixture of clarified butter, curds (and 
honey) (6.4.114) 

means for securing a desired result 
(6.2.38, 39) 

young woman (6.4.91) 
being naked (6.1.39; 6.3.55) 
intellect (5.3.3) 

(i) distinct objects, (ii) distinction be¬ 
tween distinct objects (5.1.97) 
the sea (5.1.77) 
having great dimension (5.4.4) 
great (adjective of wealth) (6.3.4) 
importance or fame (6.3.5) 
lump of flesh (5.3.3) 
of the nature of what is to be worshipped 
or, worship-deserving (5.4.4) 
nature of what is worship-deserving 


(5.5.10) 

t length ol time and place (5.3.5) 

=ya(nat ) with special care (6.2.6; 6.4.4) 

Mina) attention (6.4.6) 

erb root ram (5.14.13) 

esull achieved by different modes of 

worship (5.13.5) 
iest helper (6.1.16, 17, 18) 

the knowledge of Brahman] which 

depends on only knowledge (5.1.67) 
eries of questions (6.2.47) 
ow in the form of speech (5.10.1) 

Z which has the support of W or, 
ha ‘ explains 'containing 
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in it (5.1.119, 121) 


VI 

vista (5.14.12) 

vijndna 

lustre (6.4.22, 27) 

vibhn 

all-becoming (6.3.32) 

vibhuti 

of extense of something (6.2.78); = vistrti 
(6.2.79) 

vrtli 

nature (5.1.48) 

vyahrlis 

three vyahrlis— sa, t and ya, which form 
satya, the name of the Brahman (5.7.1) 
sacred utterances bhiVt, bhvah and svdhd 
(6.3.43) 

sdslra 

a text teaching people what activity they 
should enter upon and what, they 
should avoid/abandon, be it compulsory 
or optional < given by Anandagiri^ 


sraddhd 

samvarga 

samsrava 

samanadhikarana 

sarst isdlokyasdyujya 

sthalipaka 

svistakii 

hrdaya 


(5.1.47) 

deviated from verb roots sn to resort 
to’ or srat-dhd ‘to support’ and (6.2.89) 
collection of some things belonging t Q 
one class (6.3.35) 

remainder of the clarified butter, 
sacrificial material (6.3.22) 

(i) occurring in the same substratum, (ii) 
(grammatically) * n samc cas e 

relation (5.1.113) 

similarity in appearance, sameness of the 
abode and being j ust onc (6.2.142) 
the basic ritual (or, a series of actions) 
for other rituals (6.4.82) 
the final offering for well-being (6.3.29; 

6.4.85) 

Prajapati (5.3.4) and Brahman (5.3.5) 
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